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PUBLISHER’S NOTE

Sri Sankaracharya’s is the earliest extant commentary on

the Bhagavad Gita. He explained the need for his commentary

thus :~

'This famous Gita-Sastra is an epitome of the

essentials of the whole Vedic teaching; and its

meaning is very difficult to understand. Though,

to afford a clear view of its teaching, it has been

explained word by word and sentence by sentence,

and its import critically examined by several com-

mentators, still I have found that to the laity it

appears to teach diverse and quite contradictory

doctrines. I propose, therefore, to write a brief

commentary with a view to determine its precise

meaning.”

The text of the Gita as cited by Sankara has come down the

centuries as the authentic text and this commentary of his

has proved to be of seminal value ever since.

Its translation into English by Sri Alladi Mahadeva Sastri

has stood the test of time since its first publication in 1897,

being the only English translation of Sankara’s Gita Bhashya

available for 80 years. The late Pandit Mahadeva Sastri

was Director, Oriental Section Adyar Library, Curator,

Government Oriental Library, Mysore and Fellow of the

Theosophical Society. He has also translated Sankara’s

commentary on Taittiriya Upanishad and Amritabindu,

Dakshmamurti Stotra, Pranava Vartika and Dakshinamurti

Upanishad besides editing 4 out of 5 volumes of Minor
Upanishads for the Adyar Library.

We consider it a privilege and a Blessing to issue this famous

book as our first publication.
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THE BHAGAVAD*GITA
WITH

SRI SANKARACHARYA’S commentary

INTRODUCTION

Nar&yawa is beyond the Avyakta
;

From the Avyakta the Mundane Egg is born
;

Within the Mundane Egg, verily, are these worlds

And the Earth made up of the seven Dvipas.

[This is a paur&wc verse speaking of the Antaryamin,

the Inner Guide and Regulator of all souls. It is quoted

here by the commentator in order that he may begin his

important work, after the orthodox fashion, with the con*

templation of his favourite God (IshterDevata), namely,

r&yana, and further with a view to shew that the Purina

(archaic history), the Itih&sa (ancient tradition) and the Gita

teach one and the same doctrine. N&r&yana is, in the popular

conception, the Creator who was brooding over the waters

just before the beginning of Creation. Cf. Manu I. 10*

According to a subtler conception, N&r&yana is the Antaryamin
t

the Divine Being in whom all embodied souls have their

being. He is hot a creature of the Avyakta, but far transcends

it* It is the Avyakta,—the Avyakrita, Maya? the undifferentia-

ted matter,—out of which, when in apparent union with Isvara,

is evolved the principle of Hirarcyagarbha, here spoken of as

A«da or the Mundane Egg, which is composed of the five

simple rudimental elements of matter. An intermingling of

the five rudimental elements of matter gives rise to the prin-

ciple of the Vir&j, of which are formed the Earth and all the
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other lokas or inhabited regions—

(

Anandagiri). The seven

Dvipas or insular continents are Jambfi, Piaksha, Kusa.

Krau«chas Saka, S&lmala and Pushkara. For further parti-

culars regarding these, see Wilson’s Vish;mpur&?za, VoL 1,

p. 109 ffi]

The twofold Vedic Religion

The Lord created the universe, and wishing to secure

order therein Pie first created the Prajapatis* (Lords of

creatures) such as Marichi and caused them to adopt the

Pravntti-Dharma, the Religion of Works. He then created

others such as Sanaka and Sanandana f and caused' them to

adopt the Nivritti-Dharma, the Religion of Renunciation,
characterised by knowledge and indifference to worldly objects.

It is the twofold Vedic Religion of Works and Renunciation
that maintains order in the universe. This Religion which
directly leads to liberation and worldly prosperity has long t

been practised by all castes and religious orders (varna- asrama)
•—from the br&hmawas downwards,—who sought welfare.

The purpose of the Divine Incarnation

When, owing to the ascendancy of lust in its votaries,

religion was overpowered by irreligion caused by the vanishing

faculty of discrimination, and irreligion was advancing,—it was

* They are ten in number, C/. Manu III, 34 ,
35. Authorities differ

as to their names and number. See Wilson’s Vishwupur&na, Vol. I pp,

100—102.

f They were * without desire or passion, inspired with holy wisdom,

estranged from the universe and undesirous of progeny.
9 See Vislmu-

pur&na, Part I, Ch, VII. The authorities differ as to their names and

number ; see “Wilson's V. P., Vol. I. pp. 77—78. These, declining to

create progeny, remained—as the name of the first, Sanatkumara,

implies—ever boys, Kumdras
,
that is, ever pure and innocent.

t The words * dirghewa kalena 9 (meaning a long time) in the Com.

are also construed, as an alternative interpretation, wiih the next follow-

ing sentence. Then it means ‘ a long time after,
9

i,e* t
when the Krita

and the Tretsl Yugas bad been over and the Dv&para-Yuga was approach-

ing its end.—(A).



INTRODUCTION 3

then that the original Creator (Adi-karfcri), Vishnu, known as

N&r&ya/ia, wishing to maintain order in the universe, incarna-

ted* Himself as Krishna, begotten in Devaki by Vasudeva,

for the preservation of the ‘ earthly Brahman 1

t of spiritual

life (Brabmanatva) on the earth. For it was by the preserva-

tion of spiritual life that the Vedic Religion could be preserved^

since thereon depend all distinctions J of caste and religious

order. The Lord, always possessed as He is of (infinite)

knowledge, supremacy, power, strength, might and vigour,

controls the Maya,—belonging to Him as Vistmu,—the Mula-

prakrlti# the First Cause, composed of three Gu/?as § or ener.

gies, and He appears to the world as though He is born and

embodied and helping the world at large • whereas really He
is unborn and indestructible, is the Lord of creatures, and is

by nature Eternal, Pure, Intelligent and Free

[The special stress laid here on Maya as belonging to

and being under the control of the Isvara is chiefly intended

# The words in the Com. corresponding to this are ' arasena samba-

bhuva,’ As amsa means a part, it would mean that Krishna was a
partial incarnation of God Vishnu* But of the several forms of the

incarnation of God, Krishna is on all hands recognised as a full incarna-

tion of Vishnu. Accordingly, ^?nandagiri explains ‘ amsena ’ to mean
t svechchhanirmitena«mAyamayena svarupena,’ that is, 'in an illusory

form created by His own will.

f The Commentator here refers to the following passage :

offerer srnifr s

** That God whom Lady Devaki begot by Vasudeva for the preserva-

vation of the earthly Brahman (Santi-parva, 47th

Adhyaya.) “ Earthly Brahman n
is explained by Nilakaniha to mean

w
the Vedas, the br&hmanas, and yagnas or sacrifices.

$ Kshatriyas and others require the help of the brahmanas, the

spiritual class, in the performance of sacred rites and in the study of

Scriptures.— (A.)

§ For a full description of the Gunas see xiv. 5 et. seq<
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to impress the idea that Maya does not exist or act independ-

ently of Brahman, the Isvara. He is quite independent of

Maya, unlike the individual souls who are subject to its influ-

ence. The followers of the historical school of the Sankhya-

darsana hold, on the other hand, that Matter and Spirit,

Prakriti and Parusha, are two distinct principles, the former

being as real as the latter and acting in unison with it.—(A.]

Without any interest of His own, but with the sole inten-

tion of helping His creatures, He taught to Arjuna, who was

deeply plunged in the ocean of grief and delusion, the towfold

Vedic Religion, evidently thinking that the Religion would

widely spread when accepted and practised by men of high

character.

The Gita and the Commentary

It is this Religion, which was taught by the Lord, that

the omniscient and adorable Veda-Vyasa (the arranger of

the Vedas) embodied in the seven hundred verses called

Gitas,

This famous Glta-Sastra is an epitome of the essentials

of the whole Vedic teaching; and its meaning is very difficult

to understand. Though, to afford a clear view of its teaching,

it has been explained word by word and sentence by sentence,,

and its import critically examined by several commentators^

still I have found that to the laity it appears to teach diverse

and quite contradictory doctrines- I propose, therefore, to

write a brief commentary with a view to determine its precise

meaning.

Jnana-Yoga is the means to the Supreme Bliss

The aim of this famous Gita*$astra is, briefly, the

Supreme Bliss, a complete cassation of samsara or transmig-

ratory life and of its cause. This accrues from that Religion

(Dharma) which consists in a steady devotion to the knowledge

of the Self, preceded by the renunciation of all works. So
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with reference to this Religion, the doctrine of the Gita, the

Lord says in the Anu-Gita* as follows :

** That religion, indeed, is quite sufficient for

the realisation of the state of Brahman,

the Absolute.” (Asv. Parva xvi. 12.)

In the same place it is also said :

11 He is without merit and without sin, without

weal and woe,—he who is absorbed in the One
Seat, silent and thinking nothing.”

And He also says :

“ Knowledge is characterised by renunciation.
”

(I bid xliii. 26*)

Here also at the end Arjuna is thus exhorted :

t€
Abandoning all dharmas, come to Me alone

for shelter,” (xviii. 66.)

How Karma-Yoga is a means to the Supreme Bliss

Though the Religion of Works,—which, as a means of
attaining worldly prosperity, is enjoined on the several castes

and religious orders,— leads the devotee to the region of the

Devas and the like, still, when practised in a spirit of complete
devotion to the Lord and without regard to the (immediate)
results, it conduces to the purity of the mind (sattva-suddhi).

The man whose mind is pure is competent to tread the path of

knowledge, and to him comes knowledge; and thus (indirectly)

* This forms part of the Asvamedhaparva and is contained in chap*

ters 16-51 of that parva or section. It professes to be a sort of recapitula-

tion of the teaching of the Bhagavad-Gild.. Sometime after the fratrici-

dal war was over, Arjuna requested Krishna “ to repeat the instruction

which had been conveyed to him on the holy field of Kurukshetra, but

which had gone out of his degenerate mind. Krishwa thereupon protest-

ed that He was not equal to a verbatim recapitulation of the Bhagavad-

gita, but agreed, in lieu of that, to impart to Arjuna the same instruction

in other words through the medium of a certain ancient story.”—See

Sacred Books of the Eastt Voh VIII, pp. 197—198.
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the Religion of Works forms also a means to the Supreme
Bliss, Accordingly, with this very idea in mind, the Lord
says :

“ He who does actions, placing them in Brahman,”
u
Yogins perform actions, without attachment,

for the purification of the self.’
9

(v. 10, 11)*

The specific subiect and object of the Gita-Sastra

The Gita Sastra expounds this twofold Religion, whose

aim is the Supreme Bliss. It expounds specially the nature

of the Supreme Being and Reality known as Vasudeva, the

Parabrahman, who forms the subject of the discourse. Thus*
the Gita-Sastra treats of a specific subject with a specific

object and bears a specific relation (to the subject and object).

A knowledge of its teaching leads to the realisation of, all

human aspirations. Hence my attempt to explain it.

* It is considered incumbent on a commentator to state, before

commenting on a work, the subject and the object, as well as the class

of persons for whom it is intended, and the relation in which it stands

to the three severally. Here the subject is the Para-Brahman *, the ob-

ject is Salvation, Moksha. It is intended for those who seek deliverance

from the turmoil of sawsara* It is related to the subject as an exposition

thereof, and to the object as a means of attaining it.



FIRST DISCOURSE
THE DESPONDENCY OF ARJUNA

Samlaya narrates the course of the war

3e(W :

—

’Ef&isr 35?^: I

ffTWS f%^cT || l 11

Dhritarashira said :

1. What did Pawiu’s sons and mine do when
they assembled together on the sacred plain of

Kurukshetra, eager for battle, O Sawjaya ?

srara :

—

r 3 53s gqforersr i

acrsfr 11 ^ 11

Samjaya said

:

2. Having seen the army of the P&wrfavas

drawn up in battle-array, prince Duryodhana then

approached his teacher and spoke (these) words

:

Duryodhana addresses Drona

qs^ar qioi^MTfirqT^ st^fr 1

swsf |q33^q t^*i sfttren u 3 II

3. “ O teacher, look at this grand army of

the sons of P&ndvt, marshalled by thy talented

pupil, the son of Drupada.
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m 3l?r tfr*n#*eFrr gra i

33^Rr Rprst u # u

4. “Here are heroes, mighty archers, equal

in battle to Bbima and Arjuna,—Yuyudhana,
Vir^a, and Drupada, the master of a great car

(maharatha).*

S^cfFcWRSr 11 K u

5. “ Dhnshilaketu, Chekitar>a» and the valiant

king of Kasi, Purujit and Kunti-Bhoja and that

eminent man Saibya

;

gqr?Fg3tr STfmsrrsf 1

sfawar m m nsr^rt 11 ^ 11

6. “ The heroic Yudhamanyu and the brave

Uttamaujas
;
the son of Subhadrfl and the sons of

Draupadi, all masters of great cars (mah&rathas).

1 Rffersr ^ sulntta 1

?nw m wr HF?wffr ft 11 u

7. “ But know, O best of the twice-born, who
are the most distinguished among us, the leaders

of my army
;
these I name to thee by way of

example.

* Technically, maharatha means a ' warrior proficient in military

science who single-handed can fight a thousand archers.
1
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¥RF*fFSfrsr ^qs? gfai%irc: i

st^wt faq><fer * I! <: II

8. *• Thyself and Bhishma, and Kama, and

also Kripa, the victor in -war, Asvatth&man and

Vikama, and also Jayadratha, the son of Soma-

datta
;

sinrcwPHTOft m gsfesrrcsT: ii s U

g. “ And many other heroes who have given

up their lives for my sake, fighting with various

weapons, all well-skilled in battle.

WlH 5tfQT?% tftsiTTftrcmftT I

q^fta fHrc&Swni q® tfi?nfircfajrrq: a i»n
xo.. “This army of ours protected by

Bhishma is inadequate, whereas that army of

theirs which is under the protection of Bhima is

adequate.*

srarcg =q wvrmrisrreraTt i

waf qq f| \\ \\ u

n. “ And therefore do ye all, occupying your

respective positions in the several divisions of the

army, support Bhishma only.”

* This sloka is differently interpreted by different commentators*’

^fnandagiri’s gloss suggests various interpretations which all go to make

Duryodhana mean that his army, larger and led by an abler leader than

the enemy’s, is more likely to win the battle*
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Both armies ready for battle.

NcriiTfj !

T%^rq ?rf stwmR, n U ti

12. His mighty grandsire, (Bhishma), the
oldest of the Kauravas, in order to cheer him,,

sounded on high a lion’s roar and blew his conch.

srfisr qcn^^npTi i

5a 5T5^?§gats*T^I. H X\ II

13. Then, all at once, conches and kettle-

drums, cymbols, drums and horns were played
upon, and the sound was a tumultuous uproar.

mjh I

i%oxft sr^ng: II W 11

14. Then, too, M&dhava and the son of

Panda, seated in a grand chariot yoked to white
horses, blew their celestial conches.

qisnaRr f^sTT srspi: 1

qpr#
|| ^ II

15. Hrishikesa blew the Panchajanya, and
Arjuna blew the Devadatta. Bhima, (the doer) of

terrible deeds, blew his great conch Pau^ira.

§^nfoT3^#r \\\$ u

16. Prince Yudhishtfhira, the son of Kunti,

blew the Anantavijaya, while Nakula and Sahadeva
blew the Sughosha and the Mawipushpaka.
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WFTSST ^ JTfRar: !

1S|W f^RTH^r 3T3T%^T*U5ra: It it

17. The king of Kfisi, an excellent archer,

Sikhawdin, the master of a great car, Dhnsh^a-

dyumna and Viraia, and the unconquered Satyaki;

5^T SR5T: 2T*RR% I

50 T 5TfRsSi 11 \* II

18. Drupada and the sons of Draupadl, O
lord of earth, and the son of Subhadra, of mighty

arms, all together blew their respective conches.

R W! Rll^F^JOTT fcRRH sq5R?I^ |

pto ifsnfr 1 !
?<{ 11

19. That tumultuous sound rent the hearts

of (the people) of Dhntarashhra’s party, making

both heaven and earth resound.

ArJuna’s survey of the enemy

m 1

*1% W0RRT TT^st: [\\o
\\

pftW 3RRR3jn?. hCt'R 1

Jt

srsrrcr

IraStarotfto pm 11 \\ 11

*JR?<51 T5TCt%st ^|3>RReiT%RR I

%&TT ^ jj l|



12 the bhagavad-gita [Dis. I.

20-22. Then seeing the people of Dhntar&sh-
fra’s party regularly marshalled, while the discharge

of weapons began, Arjuna, the son of P&nda, whose
ensign was a monkey, O King of earth, took up
his bow and said thus to Krishna :

“ O Achyuta (Immortal), place my chariot

between the two armies, that I may just see those

who stand here desirous to fight, and know with

whom I must fight in this strife of battle.

sriTOgs* it ’3 ti

23. “ I will observe those who are assembled

here and are about to engage in battle desirous to

do service in war to the evil-minded son of

Dhritarashhra.”

wr l

*«rrvRT it W it

#^5T<JTqjprg: ^ JTflf^rtTq I

^atR ^3FgJ&?IFf^RT% U RH U

Samjaya said :

24-25. O descendant of Bharata, Hrishikeja

(Krishna) thus addressed by Guifakesa (Arjuna)

stationed that excellent car between the two armies

in front of Bhishma and Drona and all the rulers

of earth, and said :
“ 0 son of Pritha, look at these

assembled Kauravas.,”
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WFispshr 3frcreq*ircfa i

26-

27. Then the son of Pritha saw arrayed

there in both the armies fathers and grandfathers,

teachers, maternal uncles, brothers, sons, grandsons

and comrades, fathers-in-law and friends.

flFWfopi *r || II

«nwTssftgt 1

27-

28. When the son of Kunti saw all the

kinsmen standing, he was overcome with deepest

pity and said thus in sorrow :

Arjuna’s words of despondency

a*#n3srrsn—

ffsor gg?§ sgqf&aJ*. || Rd ||

#!T% m Jintifoi 5# q q%s*nlr 1

5RR ft 5TR9T II II

Arjuna said

:

28-

29. Seeing these kinsmen, O Krishna,

arrayed and desirous to fight, my limbs droop

down, and my mouth is dried up. A tremor comes

on my body and my hairs stand on end.

TiP*gM start qfetsn-t 1

ft =q vnidhr * & wit M* ll
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30. The G&ndivz. slips from my hand, and

my skin is intensely burning. I am also unable to

stand and my mind is whirling round, as it were.
'

HTfSTHFI *1 ft'tRtetfff km !

ft *r ^naftm^t u \ \ \\

31. And, 0 Kesava, 1 see omens foreboding

evil. Nor do I see any good from killing my
kinsmen in battle.

ft % firsw ft ^ *t# g^tfft ^ 1

t% ft! ftlt^f? T% 11 ^ u

32- I desire not victory, O Krisna, nor king-

dom, nor pleasures. Of what avail is dominion

to us, O Govinda ? Of what avail are pleasures

and even life ?

km&i 3t im tfmr: g^rrfft ^ !

H 5% strotercRI SRTR ^ II ^ I!

stRPJTi rat: gsrrasN ^ f^cim^r: 1

*[Tp5T; ’a^CT: fmr: ^rt^T: *l«#£R3l«nr || ||

33-

34. They for whose sake dominion, enjoy-

ments and pleasures are sought by us are here

standing, having staked their life and wealth

:

teachers, fathers, sons as well as grandfathers;

maternal uncles, fathers-in-law, grandsons, bro-

thers-in-law as also (other) relatives.
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qqm msn i

sjfq I^t: t% g w \\ w

35. These, O slayer of Madhu, I do not wish

to kill, though they kill me, even for the sake of

dominion over the three worlds
;
how much less,

for the sake of the earth !

srri^igre?; m sfrra*. i

U ^ II

36 O Janardana, what delight shall be ours

after killing the sons of Dhritasashfra ? On killing

these felons, sin only will take hold of us.

mm wA ^i%h: mm mm \\ \\

3y. We had then better not slay our own

kinsmen, the sons of Dhritarashfra
;

for, how can

we be happy, O Madhava, after slaying our own

people ?

Ariuna’s grief at the evils of war

q qFfq>q n i|

qr4 h jforenftt qrqr^ri%qFfgq 1

n 3 S, a

38-39. Though these, whose intelligence is

stricken by greed, perceive no evil in the extinction

of families and no sin in treachery to friends, yet.
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O Janardana, should not we, who clearly see evil

in the extinction of a family, learn to refrain from

this sinful deed ?

f3'<RT: CTtKTCT: 1

m hs n |j

40. On the extinction of a family, the imme-

morial dharmas * of that family disappear- When
the dharmas disappear, impiety (adharma) over-

takes the whole family. +

tfS ^STi 11 w

41. By the prevalence of impiety, O Krishjia,

the women of the family become corrupt. Women
corrupted, there will be intermingling of castes

(varaa-sawkara), O descendant of Vnstmis.

«rafNr mq itar u it

42. Confusion of castes leads the family of

these destroyers of families also to hell
;

for, their

forefathers fall (down to hell), deprived of the

offerings of pwda (rice-ball) and water.

# The duties and ceremonies practised by the family in accordance

with the scriptural command.

+ Of the destroyed (according to some)? of the destroyer (according

to some others).
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fSHTW qfclfTOR&t |

ii S I U

43. By these evil deeds of the destroyers of

families which cause the intermingling of castes,

the eternal dharmas of castes and families are

subverted.

frs mm u n

44. We have heard, O Janardana, that neces-

sary is the dwelling in hell of the men whose family

dharmas are subverted.

sr^r ^ fr^Tnr mti{ l

^rffg^RtT: u 11

45. Alas ! we have resolved to commit a great

sin, inasmuch as we are endeavouring to slay our

kinsmen out of a craving for the pleasures of

dominion.

^ srercronr: 1

srirogT m w n 11

46. It would be better for me, if the sons of

Dhritarashfra, with arms in hand, should slay me
unarmed and unresisting in the battle.

2
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3W—
w<T^r sqri^nt i

hsr qj^fttranre* 11 « n

Sawjaya said

:

47. Having said thus, Arjuna, sorrow-stricken

in mind, cast aside his bow and arrows in the

midst of the battle and sat down in the chariot.

U3 firtr^TT5tiiT^TR^cg st^raarrat

: =mT

JPmlswiFi: I



SECOND DISCOURSE.
SANKHYA YOGA.

Arjuna’s weakness condemned by the Lord.

cl grsrr ff'T^TSsrargtrfjpi%3^wiq: i

\\ % \\

Sa??ijaya said :

1. To him who was thus overcome with pity

and afflicted, and whose eyes were full of tears and

agitated, the destroyer of Madhu spoke as follows :

fcreqr tosswI Rm srgqreraq. i

11 ^ u

The Lord said

:

2. Whence in (this) perilous strait has come

upon thee this weakness cherished by the unworthy,

debarring from heaven and causing disgrace,

O Arjuna ?

|s4 nr st TTtr: qr*r qqqqsgqq?i?r I

$$ ^5nr%s q^qq n $ n

3. Yield not to unmanlinessi O son of Pritha.

It does not become thee. Cast off this base weak-

ness of heart and arise, O tormentor of foes



20 THE BHAGAVAD GITA [Dis. II.

Arjuna seeks instruction from the Lord.

c _

srtst

—

sta * *5333 l

igr%: Rra*iiR$m% tl » u

Arjuna said :

4. O slayer of Madhu, how shall I assail in

battle with arrows Bhishma and Drowa, who are

worthy of worship, O slayer of enemies.

SWT STajWflf 31% 1

^Ts&sitmg ?p$f%r

jpfN || k 11

5. Better indeed in this world to live even

upon alms than to slay the teachers of high honor.

But, were I to slay these teachers, I should only

in this world enjoy the pleasures of wealth, delights

stained with blood.

*r %aigsr: MKRvn hCrt

*isr ?ife sfi ^3: 1

%sstferm: Rg^ sn^r^T: 11 $ 11

6. And we know not which * is the better

* Which of the two—living upon alms without slaying others, or

fighting the enemy which is our duty.

—

(A)
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alternative for us
;

nor do we know whether we
shall conquer them or they will conquer us. Even
the sons of Dhritar&shfra, after killing whom we
do not wish to live, stand arrayed against us.

swtawjg&trr: i

srnsrrsra srr|
/\ <Jv

^

fwi nr snren \\
* u

7. My heart contaminated by the taint of

helplessness, my mind confounded about Dharma,*

I ask Thee : Tell me what is absolutely good. I

am Thy pupil. Instruct me, who have sought

Thy grace.

u d \\

8. I do not indeed see what can dispel the

grief which burns up my senses, even after attain-

ing unrivalled and prosperous dominion on earth

or even lordship over gods.

^gxFsrr i

* iiffcqgQRT c^ofr ? u ^ i.

Dharma ’ here means * Brahman ’ who supports all— (*
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Saraj aya Said :

9. Having spoken thus to Hrishikesa, Gudil-

ke.ra> the tormenter of foes, said to Govinda, * I

will not fight,’ and verily remained silent.

egstH rfrirar: um i

rww? «ws u % ° ii

10. To him who was grieving in the midst of

the two armies, O descendant of Bharata, Hrishi-

kesa as if smiling, spoke these words :

Self-knowledge alone eradicates misery

Now the portion from i. 2 to ii* 9 should be interpreted as

showing whence arise those evils of grief, delusion, etc., which

in sentient creatures cause the misery of samsara.—To
explain : In ii. 4 et seq< Arjuna displayed grief and delusion

caused by his attachment for, and the sense of separation

from, dominion, the elders, sons, friends, well-wishers, kins-

men, near and remote relations,—all this arising from his

notion that “
l am theirs and they are mine.” It was when

discrimination was overpowered by grief and delusion that

Arjuna, who had of himself been engaged in battle as the

duty of the warrior caste, abstained from fighting and proposed

to lead a mendicant’s life, which was the duty of a different

caste
5

*. Accordingly, all creatures whose intelligence is swayed

by grief and delusion and other evil influences naturally

abandon their proper duties and resort to those which are pro-

hibited. Even if they are engaged in their duties, their con-

duct in speech, thought and deed is egoistic and is prompted

* The brahmawas alone are allowed to.enter the fourth Asrama of

samny&sa, which consists in the renunciation of all formal religion and
worldly possessions.
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by a longing for reward. In their case, then owing to an

accumulation of merit and demerit, of dharma and adharma,

the sawsara, which consists in passing through good and bad

births, happiness and misery, becomes incessant. Grief and

delusion are thus the cause of sams&ra. And seeing that their

cessation could not be brought about except by Self-knowledge

added to renunciation of all works, Lord Vasudeva wished to

teach that knowledge for the benefit of the whole world

through Arjuna and began His teaching with ii. 11-

The doctrine that knowledge should be conjoined

with works

Against the foregoing view some * say Moksha can-

not at all be attained by mere A’tmajrc&na-nishtfha by mere

devotion of Self-knowledge preceded by the renunciation of

all works.—By wThat then ?—Absolute freedom can be attain-

ed by knowledge conjoined with works, such as the Agnib6txa

prescribed in the Sruti and the Smriti. This is the conclusive

teaching of the whole Gita. As supporting this view may be

cited—they say—the verses ii. 33, ii. 47, iv. 15, etc. It

should not be supposed that the Vedic ritual is sinful because

it involves cruelty, etc-t—Why ?—For, our Lord says that,

since fighting which is the profession of the warrior caste is

* According to A’nandagiri the Vrittik&ra is the commentator here

referred to. A Vrittik&ra’* interpretation of the Brahma-sutras X. i: 11

—

19 is also referred to by Sankaracharya in his commentary on that section.

It is very probable that one and the same person was the author of the

two Wittis or commentaries. The Vritti on the Gita was evidently very

voluminous, inasmuch as Sri Sankaracharya’ s bhashya is professedly

very short in comparison with it. It is, therefore, not unlikely that the

author of the Vritti on the Gita was no other than Bodhayana who is

said to have written a voluminous commentary on the Brahma-sutras,

nearly a million slokas in extent, and of which the Sri-bhashya of Sri

Kamanujacharya is said to be a mere abstract.

f Such as the eating of uchcbishtfa or what remains of the food, of

which another has already e&ten—(A).
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a proper duty (of the caste), it is not sinful though it involves

cruelty to elders, brother’s sons and the like and is therefore

very horrible
;
and He further says that, in the case of a neg-

lect of this duty,
44
abandoning thy duty and fame thou shalt

incur sin.” (ii. 33). This is clearly tantamount to asserting

that those rites which are enjoined as life-long duties by the

Vedas are sinless though they involve cruelty to animals.

Sankhya and Yoga distinguished

This is (wrong, since the Lord has made a distinction

between J«ana*nish£h& and Karmamish^hA, between the

devotion of knowledge and the devotion of works, as based

respectively upon two distinct standpoints—The real nature

of the Self as expounded here in ii* 11—30 by the Lord is

called Sankhya and intellectual conviction of the truth pro-

duced by a study of that section,— that the Self is no doer,

owing to the absence in Him of such changes as birth—forms

the S&nkhya standpoint (Sankhya-buddbi)
; and the enligh-

tened who hold this view are called Sankhyas* Yoga consists

in the performance—before the rise of the foregoing convic-

tion—of works as a means to moksha, requiring a knowledge

of virtue and sin, and presupposing that the Seif is distinct

from the body and is the doer and the enjoyer* Such convic-

tion forms the Yoga standpoint (Yoga-buddhi), and the per-

formers of works who hold this view are Yogins. Accordingly

two distinct standpoints are referred to by the Lord in ii. 39.

Of these, He will assign to the S&nkhyas the J A na-yoga, or

devotion to knowledge, based upon the Sankhya standpoint

;

and so also He will assign to the Yogins the path of Karma-
yoga, or devotion to works, based upon the Yoga standpoint

(iii. 3). Thus with reference to the Sankhya and the Yoga
standpoints two distinct paths have been shown by the Lord,

seeing the impossibility of J«ana and Karma being conjoined

in one and the same person simultaneously, the one being
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based upon the idea of non-agency and unity * and the other

on the idea of agency and multiplicity . The distinction

.made here is also referred to in the Satapatha-Brahmana.

—

Having enjoined renunciation of all works in the words,
4* The

br&hmawas who, having no worldly attachments, wish only for

this region of the Self, should give up all worldly concerns,**

the Br&hmawa continues thus in explanation of the said

injunction *•

“ What have we to do with progeny,—we who live

in this region, this Self? ” (Brihadara«yaka-Upa-

nishad, iv. 4, 22).

In the same Brahmawa {ibid, i. 4, 17) we are told that, before

marriage and after completing the investigation into the

nature of the Dharma and Vedic injunction, the man of the

world
4
desired * to acquire the means of attaining to the three

regions (of man, of Pitris, and of Devas), namely, a son and

the twofold wealth,—the one kind of wealth being called
*
human (manusha),’ consisting of works and leading to the

region of Pitris, and the other kind of wealth being called
4
godly (daiva)/ consisting in wisdom (vidya, upasana) and

leading to the region of Devas. Thus the Vedic rites are inten-

ded for him only who has desires and has no knowledge of the

Self* The renunciation of these is enjoined on him who seeks

only the region of the Self and is free from desire* This

assigning of the two paths to two distinct classes of people

would be unjustifiable if the Lord had intended a simultaneeus

conjunction of knowledge and Vedic rites.

Conjunction inconsistent with the sequel

Neither could Arjuna’s question with which the Third

Discourse opens be satisfactorily explained (on that theory).

How might Arjuna falsely impute to the Lord—as he did in

iii, I—that which is alleged (by the opponent) to have
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been taught before by the Lord and to have not been heard

by Arjuna,—namely, the impossibility of both knowledge and

works being followed by one and tbe same person, as well as

the superiority of knowledge to works ?

Moreover, if conjunction of knowledge and works be

intended for all, it must have been intended for Arjuna as

well. In that ase bow might Arjuna ask about only one of

tbe two.

4

Tell me conclusively that which is the better of the two*'

(v. 1) ?

If a physician has prescribed a mixture composed of both

sweet and cooling articles for a man who wishes to reduce

bilious heat (in the system), there cannot arise the question

* which one alone of the two ingredients can alleviate bilious

heat *

?

Arjuna’s question, it might be alleged on the other side,

was due to his not having understood aright the teaching of the

Lord. Even then* the reply of the Lord should have been

given in accordance with the question and in the following

form :
**

I meant a conjunction of knowledge and works
;
why

are you thus mistaken V* It would not, on the other hand, be

proper to answer in the words “ A twofold path was taught by

Me n
(iii. 3),—an answer which is not in accordance with the

question and is altogether beside it.

If it be held that knowledge is to be conjoined with such

works only as are enjoined in the smnti, even then the assign-

ing of the two paths to two distinct classes of people

respectively and other statements in that connection would

be equally inexplicable. Moreover, Arj ana’s blame of the

Lord as conveyed by his words “ why dost Thou command

me to do this horrible deed ?" (iii. 1) would be inexplicable.
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since he knew that figting was enjoined in the smriti as a

Kshatriya’s duty.

'
’ It is not, therefore, possible for anybody to show that

the Gita-Sastra teaches a conjunction of knowledge with any

work whatever, enjoined in the sruti or in the smriti.

Some cases of apparent conjunction explained.

Now a person who, having been first engaged in works

owing to ignorance and worldly attachment and other evil

tendencies, and having since attained purity of mind by

sacrificial rites, gifts, austerity, etc., arrives at the knowledge of

the grand truth that “ all this is one, the Brahman, the Abso-

lute, the non-agent,” may continue performing works in the

same manner as before with a view to set an example to the

masses, though neither works nor their results attract him any*

longer. This semblance of active life on his part cannot

constitute that course of action with which knowledge is

sought to be conjoined as a means of attaining moksha, any

more than Lord Vasudeva’s activity in His disharge of the

duty of the military caste can constitute the action that is to

be conjoined with His knowledge as a means to moksha, or

that conduces to the attainment of any specific end of His

;

egotism and hope of reward being absent in both alike. He
who knows the truth does not think T act,’ nor does he long

for the results.

Or to take another example : suppose a man seeking

svarga or other such objects of desire goes through the

ceremony of the Agni-adhana as a preliminary to the perfor-

mance of sacrificial rites such as the Agnihotra whereby to

attain his desire, and then commences the Agnihotra, which has

thus become a kamya (interested) rite ; and suppose further

that the desire vanishes when the sacrifice is half completed*
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but that the man goes on with it all the same: the Agnihotra

can no longer be regarded as an interested rite* Accordingly

our Lord says
“
though doing, he is not tainted,” (v, 7), and

“ The Self neither acts nor is tainted.** (xiii. 31).

Now as regards the passages,
iC Do thou also perform

action as did the ancients in the olden time” (iv. 15), and “ By
action alone, indeed, did Janaka and others aim at perfection ”

(iii. 20), we must distinguish two cases and interpret the

passages thus

:

First, suppose that Janaka and the rest were engaged in

works though they knew the truth* Then, they did so lest

people at large might go astray ; whereas they were sincerely

convinced that * the senses ’—but not the Self—were engaged

in the objects (iii. 28). Thus they reached perfection by

knowledge alone. Though the stage of renunciation had been

reached, they attained perfection without abandoning works

;

that is to say, they did not formally renounce works.

Secondly, suppose that they had not known the truth-

Then the passages should be interpreted thus;—By means

of work dedicated to Isvara, Janaka and the rest attained

perfection,

—

4

perfection * meaning here either 'purity of mind ’

or 'the dawn of true knowledge.* It is to this doctrine, that

the Lord refers when he says “ The Yogin performs action

for the purification of the self.” (V. 11) Elsewhere, after

having said that ‘ man attains perfection by worshipping Him
with his own duty * (xviii. 46) , the Lord again recommends

the path of knowledge, to him who has attained perfection, in

the following words :

<e How he who has attained perfection

reaches Brahman, that do thou learn from Me.” (xviii. 50).

The conclusion, therefore, of the Bhagavad-gita is that

salvation is attained by knowledge alone, not by knowledge
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conjoined with works. That such is the teaching of the Gita,

we shall shew here and there in the following sections accord-

ing to the context

The Self is immortal.

How finding no means other than Self-knowledge for the

deliverance of Arjuna who was thus confounded as to his duty

and was deeply plunged in the mighty ocean of grief, Lord
Vasudeva who wished to help him out of it introduced him to>

Self-knowledge in the following words :

—

TfagcfT: HU II

The Lord said

:

II. For those who deserve no grief thou hast

grieved, and words of wisdom thou speakest. For
the living and for the dead the wise grieve not*

Such people as Bhishma and Dtma deserve no grief +,

for they are men of good conduct and are eternal in their real

nature. You have grieved for them saying “ I am the cause

of their death ; of what avail are pleasures of dominion and

other things to me left alone without them ? ” And you also

* He who knows not the Self is subject to illusion. He wrho is subject

to illusion will obtain right knowledge by devoutly listening to the words

of the Scripture and the spiritual teacher, and by investigating into the

nature of things as they are with a view to clearly understand such

teachings. This shews to what class of persons this teaching is

addressed.—(A.)

f Whether you regard their present personalities or their real nature.

Personally they are men of good conduct ; in their real nature (as identi-

cal with the Absolute) they are eternal.
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speak the words - of wise men. Thus you'exhibit inconsist-

ency in yourself,—foolishness and wisdom,—like a maniac.

For t, the wise (pa«<iita/&)—those who know the Self—grieve

neither for the living nor for the dead. They alone are wise

who know the Self. For, the sruti says :

“ Having obtained wisdom (p<z«<2itya, i- e., know-
ledge of the Self) in its entirety...’* (Bri. Up. III.

5 , 1 .)

That is, you grieve those who are really eternal and who
really deserve no grief ; wherefore you are foolish.

(Question) :—Why do they deserve no grief ?

(Answer) :—For, they are eternal.

(Question ) :—How ?

(Answer)
:—The Lord says :

f[ ft c# fR SRTTW; |

ft ft W%^R: || ^ n

i 2. Never did I not exist, nor thou, nor these

rulers of men
;
and no one of us will ever hereafter

cease to exist.

Never did I cease to exist ; on the other hand, I always
did exist; that is, through the past bodily births and deaths,

I always existed. So always, never did* you cease to exist

;

on the other hand, you always did exist. So, never did these

rulers of men cease to exist
; on the other hand, they always

did exist- So, neither shall we ever cease to exist
; on the

other hand, we shall all certainly continue to exist even after

* Beferring to what Arjuna said in i. 43 et seq,— (A.)

f The second half of the verse is intended to show that Arjuna’s
delusion was due to his ignorance of the true nature of the Self.—(A.)
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the death of these bodies. As the Self, the Atman, we are

-eternal in all the three periods of time (past, present and

’future.)

The plural
£

us' is used with reference to the bodies that

are different ; it does not mean that there are more than one
Self.

( Question

)

:—Now, how is the Self eternal ?

(Answer)
:—Here follows an illustration :

II SPTUK 5RJ I

ct«rr * gur% u ^ u

13. Just as in this body the embodied (Self)

passes into childhood and youth and old age, so

does He pass into another body. There the wise

man is not distressed.

We see how the embodied Seif passes unchanged in the

present body into the three stages (avasthas) of childhood,

youth or the middle age, and old age or the age of decay,

all distinct from one another. At the close of the first of these

stages the Self is not dead, nor is He born again at the com-
mencement of the second ; on the other hand, we see the Self

passing unchanged into the second and, third stages. Just so

does the Self pass unchanged into another body. Such being

the case- the wise man is not troubled (in mind) about it.

Endurance is a condition of wisdom.

Now Arjuna might argue as follows : It is true that when

one knows the Self to be eternal there is no room for the

distressful delusion that the Self will die. But quite common
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among people, as we see, is the distressful delusion that the

Self is subject to heat and cold, pleasure and pain, as also to

grief due to the loss of pleasure or to the suffering of pain.

As against the foregoing, the Lord says

:

*rrc<* ii I* n

14. The sense-contacts it is, O son of Kunti*

which cause heat and cold ; pleasure and pain

;

they come and go, they are impermanent. Them
endure bravely, O descendant of Bharata.

The senses are those of hearing and the like, by which

sound and other things are perceived. It is the contacts of the

senses with their objects such as sound—or, according to another

interpretation, it is the senses and the contacts— i. e., the sense-

objects, such as sound, which are contacted by the

senses,—which produce heat and cold, pleasure and pain.

Cold is pleasant at one time and painful at another. So
also heat is of an inconstant nature. + But pleasure and

pain are constant in their respective natures as pleasure and

pain. Wherefore heat and cold are mentioned separately

* Here Arjuna is addressed as the * son of Kunti * and again as the-

descendant of Bharata,' to show that he alone is fit to receive the

teaching who is well descended on the father’s as well as on the mother’s-

side.—(A*)

t The separate mention of heat and cold which should properly be
included under the category of objects (vishayas) implies that the sub-

jective feelings of harmony and discord are the immediate antecedents of

pleasure and pain. The external objects first produce subjective changes,

such as the sensations of heat and cold or the feelings of harmony and
disoord, and then produce pleasure and pain,—(A.)
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from pleasure and pain. Because #
these sense-contacts, etc.,

have, by natae, a beginning and an end, therefore they are

•not permanent Wherefore do thou bravely endure + them,

heat and cold &c.
;

i.e ., give not thyself up to joy or grief on

their account.

(Question )
:—What good will accrue to him who bears

heat and cold and the like ?

{Answer)

:

—Listen.

ft ^ t

il 11

15. That wise man whom, verily, these afflict

not, O chief of men, to whom pleasure and pain are

same, he for immortality is fit.

That person to whom pleasure and pain are alike,—who
neither exults in pleasure nor feels dejected in pain,—who is

a man of wisdom, whom heat and cold and other things such

as those mentioned above do not affect in virtue of his vision

of the eternal Self,—that man, firm in his vision of the

eternal Self and bearing calmly the pairs of opposites (such

as heat and cold), is able to attain immortality fmoksha). J

* Some MSS. of the Bhashya here add .
“ It may be objected that

if the objects of the senses or their contacts give pleasure and pain, the

wheel of mundane existence will be endless, since those objects and

their contacts with the senses are endless. This objection does not apply

here, for these ...’
1

f Here is laid down a second condition of right knowledge, viz. t

calm endurance in pleasure and pain — (A),

J Though by endurance alone one may not be able to secure the

highest human end, still, when coupled with discrimination and indiffer-

ence to worldly objects and pleasures, it becomes a means to the right

knowledge, which leads to deliverance. He who has satisfied all the

conditions laid down can realize the nature of his own eternal Self, and

then only is he fit for the final teaching that leads to deliverance.— (A).

3
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The Real and the Unreal.

For the following reason also it is proper that thou

shculdst abandon grief and distressful delusion and calmly

endure heat and cold, etc. For,

wifi is u

16, Of the unreal no being there is
;

there is

bo non being of the real. Of both these is the

truth seen by the seers of the Essence.

There is no bhava—no being, no existence—of the unreal

(asat) such as heat and cold as well as their causes. Heat

cold, etc., and the causes thereof, which are (ho doubt)

perceived through the organs of perception, are not absolutely

real (vastu-sat) ; for they are effects or changes (vikara), and

every change is temporary. For instance, no objective form,

such as an earthen pot, presented to consciousness by the eye,

proves to be real, because it is not perceived apart from clay.

Thus every effect is unreal, because it is not perceived as

distinct from its cause. Every effect, such as a pot, is unreal,

also because it is not perceived before its production and after

its destruction. * And likewise the cause, such as clay, is un-

real because it is not perceived apart from its cause, t

(iObjection)
:—Then it comes to this : nothing at all

exists, t

* Op. * Whatever exists not in the beginning or in the end exists

not really in the present.* (Gaudapadakarikas on the M^ndwkya-

upanishad. IV, 31),— (A).

f This implies that the Absolute Reality is not conditioned by

causality ; and therefore the perception of the series of causes and effects

must be illusory.—(A).

J The objector evidently thinks that there cannot be a thing which

is neither a cause nor an effect*
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(Answer) No (sucli objection applies here). For, every

fact of experience involves twofold consciousness (buddhi), the

•consciousness of the real (sat) and the consciousness of the

unreal (asat). Now that is (said to be) real, of which our

consciousness fails
;
and that to be unreal, of which our con-

sciousness fails.* Thus the distinction of reality and unreality

depends on our consciouness. Now, in all our experience,

twofold consciousness arises with reference to one and the same
substratum (samanadhikara/za), as

s

a cloth existent,’
c

a pot

existent,’ * an elephant existent’—not as in the expression a

blue lotus ’ t—and so on everywhere. Of the two, the con-

sciousness of pot, etc., is temporary as was already pointed out,

but not the consciousness of existence. Thus, the object corres-

ponding to our consciousness of pot, etc., is unreal, because

the consciousness is temporary
;
but what corresponds to our

* There must be an Absolute Reality which is neither a cause nor a

a

effect. For, what is fleeting mast be uureal, and what is constant must

be real. In the case of our illusory perception of a rope mistaken for a

snake, we hold that the snake is unreal because our consciousness of it

fails, whereas what corresponds to “ this ” in the perception “this is a
snake, ”

—

viz., the rope,—is real, because our consciousness of it is con-

stant through all its illusory manifestations. The reality and the unreality

of things are thus to be inferred from our own experience.

f Blue and lotus being two realities. Existence and the pot refer—as

in the sentence * this is the man we saw ’—to only one thing really

existing. They are not two distinct realities, related to each other as~the

universal and the particulars, or as a substance and its attribute. If the

potj etc., were as real as existence we should be at a loss to explain why,

with reference to one and the same substratum, the two—existence and

the pot or the like—should always present themselves together to our

consciousness any more than a pot and a cloth. Illusion, on the other

hand, can account for the twofold consciousness of existence and the pot

and so on, arising with reference to one and the same substratum, there

being only one Reality—namely, that which corresponds to existence

—

and all the rest being unreal, as in the case of a rope mistaken for various

other things which are unreal.—(A).
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consciousness of existence is not unreal, because the conscious*

ness is unfailing.

0Objection )
:—When the pot is absent and the conscious-

ness of it fails, the consciousness of existence also fails.

(Answer) No * (such objection applies here). For the

consciousness of existence still arises with reference to other

objects such as doth. The consciousness of existence corres-

ponds indeed only to the attributive (viseshawa).

(Objection) Like the consciousness of existence, the

consciousness of the pot also arises with reference to another

pot (present).

(Answer) :—You cannot say so, for the consciousness of

the pet does not arisewith reference to a cloth.*

(Objection) :—Neither dees the consciousness of existence

arise in the case of the pot that has disappeared.

(Answer) :—You cannot say so, for there is no substantive

(viseshya) present- The consciousness of existence corres-

ponds to the attributive ; and as there can be no consciousness

of the attributive without that of the corresponding substan-

tive, how can the consciousness of the attributive arise in the

absence of the substantive ?—Not that there is no objective

reality present, corresponding to the consciousness of existence.

(Objection) :— If the substantive such as the pot be unreal,

the twofold consciousness arising with reference to one and

the same substratum is inexplicable, t

* The consciousness of existence still arises in conjunction with

the absence of the pot. When we say 4 here is no pot/ existence is-

signified by reference to the place where the pot is said to be absent

f The objector means this : In all our experience, we find both

substantive and the attributive to be real. So, here, the pot must be a*

ival’fes existence.—(A)
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(Answer) :—No
;
for, we find the twofold consciousness

arising with reference to one and the same substratum, even
• though one of the two objects corresponding to the twofold

consciousness is unreal, as for instance in the case of a mirage,

where our consciousness takes the form “this is water”

Therefore, there is no existence of the unreal, the fictitious

—

such as the body and the pairs of opposites—or of their

causes. Neither does the real—the Self (Atman) —ever cease

to exist ; for, as already pointed out, our consciousness of the

Self never fails.

This conclusion—that the real is ever existent and the

unreal is never existent—regarding the two, the Self and the

non-Self, the real and the unreal, is always present before the

minds of those who attend only to truth, to the real nature of

the Brahman, the Absolute, the All, * That/ Thou hadst

therefore better follow the view of such truth-seers, shake off

grief and delusion, and, being assured that all phenomena
(vik&ras) are really non-existent and are, like the mirage, mere

false appearances, do thou calmly bear heat and cold and

other pairs of opposites, of which some are constant and others

inconstant in their nature as productive of pleasure or pain.

What, then, is that which is ever real ? Listen

foTOvrororer u II

17. But know that to b«, imperishable by

which all this is pervaded. None can cause the

destruction of That, the Inexhaustible.

Uulike the unreal, That—you must understand—does not

vanish ; That, the Brahman, the ‘ Sat ’, the Real, by which all

this world, including the akasa, is pervaded, just as pots and
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other objects are pervaded by the akasa or space. Brahman
does not undergo increase or diminution and is therefore

inexhaustable. This Brahman, the
4

Sat is not exhausted-

in Itself; for, unlike the bcdy It has no parts. Nor does It

diminish by (loss of) anything belonging to It; for, nothing

belongs to the Self. Devadatta, for instance, is ruined by loss

of wealth
;
but Brahman does not suffer loss in that way.

Wherefore, nobody can bring about the disappearance or

destruction of the inexhaustible Brahman. Nobody—not even

the bsvara, the Supreme Lord— can destroy the Self. For,

the Self is Brahman Itself and one cannot act upon oneself.

What, then, is the unreal (asat), whose existence is not

constant ? Listen

:

Rtercrtor: SRlfar: i

il u

18. These bodies of the embodied (Self) who
is eternal, indestructible and unknowable, are said

to have an end. Do fight, therefore, O descendant

of Bharata.

It is said by the enlightened that these bodies of the Self,

who is eternal, indestructible and unknowable, have an end,

like those seen in dreams or produced by a juggler.—The end

of such objects as the mirage consists in the cessation—as the

result of investigation into their nature by proper tests of

truth—of the idea of reality which has been associated with

them. So also these bodies have an end.

[No tautology is involved in the use of both ‘eternal*

and
4

indestructible; * for, two kinds of eternality and of des-

truction are met with in our experience. The physical body,

for instance, entirely disappearing when reduced to ashes, is
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said to have been destroyed. The physical body, while exist-

ing as such, may be transformed owing to sickness or such

•other causes, and it is then said to have ceased to be (some-

thing) and to have become (something else). “ Eternal
”

and
4

indestructible * here imply that the Self is subject to

neithef sort of destruction. Otherwise, the eternality of

Atman, the Self, might perhaps be understood to be like that

of clay or other material objects. It is the denial of this which

is conveyed by the two epithets.]

The Self is unknowable,—not determinable by the senses

(pratyaksha) or any other means of knowledge.

(Objection

)

1The Self is determined by the Agama or

Revelation, and by perception, etc., prior to Revelation.

(Answer)

:

—The objection is untenable, for the Self is

.self-determined (svatas-siddha). When the Self, the knower

(pramatri), has been determined, then only is possible a search

for proper authorities on the part of the knower with a.

view to obtain right knowledge. In fact, without determining

the Self

—

4

I am I ’—none seeks to determine the knowable

objects. Indeed the Self - is unknown (aprasiddha) to nobody.

And the Scripture (S&stra) which is the final
*

authority

obtains its authoritativeness regarding the Self, as serving only

to eliminate the adhyiropana or superimposition (on the Self)

of the attributes + alien to Him, but not as revealing .what has

been altogether unknown. The sruti also describes the Self

thus :

—

44

That which is the Immediate, the Unremote, the

Brahman, which is the Self, which is within all.” (Bri. Up.

ii. 4. I.).

* i* e. y the last. The Sruti teaches that the Self is' the only real

thing and that all others are illusory and non-existent. No prama^a or

authority can survive the realisation of this truth taught by the sruti.—(A)

f Such as humanity and agency.
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Because the Self is thus eternal (nitya) and immutable
(avikriya), therefore, do thou fight,—do not abstain from

fighting.

Here the duty of fighting is not enjoined. Arjuna had

already been engaged in fighting* But overpowered by, grief

and delusion he abstained from fighting. It is only the

removal of obstructive causes (pratibandha, viz grief and

delusion) that is here attempted by the Lord. Wherefore

in the words
4

do thou fight * the Lord issues here no new
command (vidhi) ; He only refers to what is commonly
known already.*

The Self is unconcerned in action.

The Lord now quotes two Vedic verses to confirm the

view that the Gita-sastra is intended to remove the cause of

samsara, such as grief and delusion, but not to enjoin works.

It is only a false notion of yours, says the Lord, that

you think thus :
“ Bhishma and others will be killed by me

in the battle
;

I will be their slayer.”—How ? —
*1 >R %RT fRR f

|

swr R ?? R3TRRTI 5TR l-RRT II II

19. Whoever looks upon Him as the slayer,

and whoever looks upon Him as the slain, both
these know not aright- He slays not, nor is He
slain.

He who understands the Self—of whom we are speak-

ing as the agent in the act of slaying, and he who regards

Him as the sufferer in the act of slaying when the body

* That is to say, the Lord does not here mean that fighting is abso-
lutely necessary. He has simply shewn that Arjuna had no reason to

desist from the fighting in which he had engaged of himself.
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is slain, neither of these two has understood the Self aright,

for want of discrimination. Those who think
e

I slay ’ or
4

1 am
slain

9 when the body is slain, and thus identify the Self with

the object of the consciousness of
4

I,’ the ego (aham),—they

do not understand the real nature of the Self. Being immutable

(avikriya). the Self is neither the agent nor the object of the

action of slaying.

The Self is immutable

How is the Self immutable ?—-This is answered by the

next verse

.

s? srr qr?Ti%-
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20. He is not born, nor does He ever die ;

after having been, He again ceases not to be
;
nor

the reverse. Unborn, eternal, unchangeable and

primeval, He is not slain when the body is slain.

He is not born
;
no such change of condition as birth

takes place in the Saif. Nor does He die; this denies the

last change of condition called death. —4
Ever * should be

construed with the denial of every change, thus : He is never

born, never dies, and so on.—For, the Self, having once exist-

ed does not afterwards cease to be any more. In ordinary

parlance he is said to die who, having once existed, after-

wards ceases to be. Neither does the Self come into

existence, like the body, having not existed before- Where-

fore He is unborn. For, he is said to be born who, having

not existed, comes into existence. Not so is the Self.
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Wherefore He is unborn. And because He does not die.

He is eternal. [Though, by the denial of the first and the

last changes, all changes have been denied, yet it is thought

necessary to directly deny the intermediate changes, in the

words
&
unchangeable,

9

etc-, so as to imply the absence of

all such changes of condition as motion, though not specified

here.] He is unchangeable : He is constant, not subject

to the changes of condition known as decline (apakshaya-.)

Having no parts, He does not diminish in His own sub-

stance. As devoid of qualities, He does not diminish by loss

of a quality. He is primeval, not subject to the change known
as growth (vriddhi) as opposed to decline. For, that which

increases in size by the accretion of parts is said to grow and

to be renewed. As devoid of parts, the Self was as fresh in

the past (as He is now or will be in future
;

He is ever the

same)
;
He never grows. And He is not slain when the body

is slain : He is not transformed when the body is transformed.

To avoid tautology, slaying is interpreted to mean transforma-

tion : the Self is not subject to transformation.

This verse teaches the absence in the Self of the six*

bhava-vikaras,—of the six vikaras or changes of condition to

which all Ihavas or beings in the world are subject The pas-

sage, on the whole, means that the Self is devoid of all sorts

of change. Hence the words in the previous verse,
a
both

these know not aright.”

The enlightened man has to renounce works

Having started (in ll 19) the proposition that the Self is

neither the agent nor the object of the action of slaying, and

having stated in the next verse the immutability of the Self

* Such as birth, existence, growth, transformation, decline, and
destruction.
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as the reason for that statement, the Lord concludes the pro-

position as follows :

—

He? *r \

s ^ % tnerafo #cr 5^11 ^ ii

21. Whoso knows Him as indestructible*

eternal, unborn and inexhaustible,—How* O son of

Pritha, and whom does such a man cause to slay,

and whom does he slay ?

He who knows the Self (described in the last verse) as

indestructible, devoid of the final change called death, as

eternal, *\e., devoid of change called transformation, as unborn

and inexhaustible, devoid of birth and decline*—how does

an enlightened man of this description do the act of slaying,

or how does he cause another to slay ? He slays nobody at

all, nor does he at all cause another to slay.—In both the

places, denial is meant, since no question can have been

asked.# The reason $ for the denial of slaying applying to

all actions alike, what the Lord means to teach in this section

appears to be the denial of all action whatsoever in the case

of the enlightened
;

the denial* however, of the specific act

of slaying being only meant as an example.

(Objection)
:—What special reason for the absence of

action in the case of an enlightened man does the Lord see

when denying actions in the words “how does such a man

slay ?
M

(Answer) :—The immutability of the Self has already

been given as the reason for the absence of all actions.

* Because no reply follows.

J Viz., the immutability of the Self.
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{Objection} :—True, it has been given
;

but that cannot

be a sufficient reason, since the enlightened man is distinct

from the immutable Self- We cannot indeed say that a man
who has known an immovable pillar can have no action to do-

(Answer)
:—This objection does not apply. For, the

enlightened man is identical with the Self- Enlightenment

(vidvatta) does not pertain to the aggregate of the body, etc.

Therefore, as the only other alternative, the enlightened man
should be identical with the Self, who is not included in the

aggregate and is immutable. No action being possible in the

case of an enlightened man, it is but just to deny all action

in the words “how does such a man slay?” Now, for

instance* the Self, while remaining immutable, is, by reason

of His not being distinguished from intellectual states (buddhi-

vrittis), imagined, through ignorance, to be the percipient of

objects, such as sound, perceived by the intellect and other

means- Similarly, the Self is imagined to be enlightened,

merely because of avidya associating Him with that intellec-

tual perception— which is unreal—which takes the form of

discrimination between the Self and the not-Self, while in

reality the Self has undergone no change whatever. From
this assertion of impossibility of action in the case of an

enlightened man, the conclusion of the Lord is evident, that

those acts which are enjoined by the scripture are intended

for the unenlightened.

Works are meant for the unenlightened.

(Objection) Even knowledge is intended for the unen-

lightened only, as it would be useless—like grinding the flour

over again—to impart knowledge to those who already

possess it- Wherefore, it is hard to explain the distinction

that works are meant for the unenlightened, and not for the

enlightened-
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(Answer):—This objection does not apply. For, the

distinction can be explained by the existence or non-existence

of. something to be performed in the two cases respectively.

(To explain) : There remains something for the unenlighten-

ed man to do, on understanding the meaning of the injunctions

regarding the Agnihotra etc. He thinks that the Agnihotra

and other sacrificial rites are to be performed, and that the

many necessary accessories thereto should be acquired. He
thinks further,

u
I am the agent, this is my duty.’* Nothing,

on the contrary, remains to be performed subsequent to the

realization of the truth of such teachings as are contained in

ii. 20 etc., regarding the real nature of the Self. No other

conviction arises except that the Self is one and non-agent.

Wherefore, the distinction referred to can be accounted for.

In the case of him who thinks that the Self is the doer

of actions, there will necessarily arise the idea that he has

this or that thing to do. A man who possesses this sort of

knowledge is qualified for actions, and on him actions are

enjoined. Such a man is unenlightened, for it is said that

“ both these know not aright ” (ii. 19). In ii. 21, the enlighten-

ed man is specified, and with reference to him actions are

denied in the words “ how does such a man slay ?’* There"

fore the enlightened man who has seen the immutable Self

and the man who is eager for emancipation have only to

renounce all works* Hence it is that Lord Narayawa

distinguishes the enlightened Sankhyas from the unenlight-

ened followers of works, and teaches to them respectively

two distinct paths (iii« 3). Accordingly Vyasa said to his

son, “ Now there are two paths.” (Mokshadharma, xxiv. 6).

In the same connection, Vyasa said that the path of works

* The latter, ue. t he who is eager for Moksha, but who does not

yet possess Self knowledge, has no doubt to perform the acts enjoined

on him, these acts being not prejudicial to his devotion to knowledge.
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is the first, and that renunciation comes next. Our Lord

will refer to this distinction again and again in this work.

(vide iii. 2 7, 28
;
v - 13, etc.)

, .

Knowledge of the Immutable Self is possible.

([Objection) :—In this connection some conceited pedants

say : To no man can arise the conviction
6

I am the

immutable Self, the One, the non-agent, devoid of the six

changes, such as birth, to which all things in the world are

subject ;

5

which conviction arising, renunciation of all works

is enjoined.

(Answer) :—This objection does not apply here. For, in

vain then would be the Scriptural teaching, such as
u
the Self

is not born/’ etc. (ii- 20). They (the objectors) may be asked

why knowledge of the immutablity, non-agency, unity, etc.,

of the Self cannot be produced by the Scripture in the same

way as knowledge of the existence of dharma and a-dharma

and of the doer passing through other births is produced by

the teaching of the Scripture ?

(Opponent) ;•—Because the Self is inaccessible to any of

the senses.

(Answer) :—Not so. For, the Scripture says “ It can be

seen by the mind alone.” (Bn. Up. iv. 19). The mind,

refined by Sama and Dama—£e., by the subjugation of

the body, the mind and the senses—and equipped with the

teachings of the Scripture and the teacher, constitutes the

sense by which the Self may be seen. Thus, while the

Scripture and inference * (anumana) teach the immutability

of the Self, it is mere temerity to hold that no such knowledge

can arise.

* The inference may be thus stated *. such changes as birth, death,

agency and the like are not inherent in the Self, any more than infancy,

youth and old age are inherent in Him.
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The enlightened should resort to Jnana-Yoga.

It must be granted that the knowledge which thus arises

necessarily dispels ignorance, its opposite. This ignorance

has been already indicated in ii. 19. It is there taught that

the notion that the Self is the agent or the object of the action

of slaying is a product of ignorance. That the agency, etc.,

of the self is a product of ignorance holds good in the case of

all actions alike, since the Self is immutable. It is only the

agent, subject to variations of conditions, that causes another

person, who can be acted on by him, to do an action. This

agency—direct and causative with respect to all actions

alike—the Lord Vasudeva denies in ii. 21 in the case of an

enlightened man, with a view to show that the enlightened

man has nothing to do with any action whatsoever.

(jQuestion

)

:—What, then, has he to do ?

{Answer) :—This has been already answered in iii. 3, that

the Sankhyas should resort to J/mna-Yoga or devotion to

knowledge. So also, the Lord will teach renunciation of all

works in the words, “ Renouncing all actions by thought, the

self-controlled man rests happily in the nine-gated city,—in

the body—neither acting nor causing to act.” (v. 13)*

(Objection) :—Here the word
s

thought ’ implies that there

is no renunciation of the acts of speech and body.

(Answer) ;—No, for there is the qualification, * all actions/

(Objection)

:

—The renunciation of all mental acts only is

meant

(Answer) ;—No* Since all acts of speech and body are

preceded by mental activity, they cannot exist when the mind

is inactive.
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(iObjection) :—Then, let him renounce all other acts of

mind except such as are necessary for those acts of speech

and body which are enjoined by the Scripture.

(Answer) :—No, for, there is the qualification,
44

neither

acting nor causing to act”

(Objection)
'Then, the renunciation of all actions, here

taught by the Lord, may be meant for the dying man, not

for the living man.

(Answer):—No
;
for then, the qualification

4

rests in the

nine-gated city—in the body ’ would have no meaning. No
man who is dying can by giving up all activity be said to rest

in the body.

(Objection)

:

—Let us then construe the passage thus

:

Neither acting nor causing another to act, he, the disembodied

soul of the enlightened man, deposits (saw+nyas) all activity

in the body (». e., knows that all activity belongs to the body,

not to the Self) and rests happily. Let us not, on the contrary,

construe, as you have done,
4

he rests in the body,’ etc.

(Answer) :—No; Everywhere (in the sruti and- in the

smnti) it is emphatically asserted that the Self is immutable*

Moreover, the act of resting presupposes a place to rest in,

whereas the act of renunciation does not presuppose it. And
the Sanskrit verb sam+nyas ’ means

4

to renounce/ not
4

to

deposit’

Therefore, the Gita-S&stra teaches that he who has

acquired a knowledge of the Self should resort to renuncia-

tion only, not toworks. This we shall show here and there

in the following sections, wherever they treat of the Self.

* Wherefore the Self cannot be the agent of an action.
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How the Self is immutable.

To return to the immediate subject. It has been stated

'that the Self is indestructible. Like what is He indestructi-

ble? Here follows the answer

:

erwinr sftoifft w fesre
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22. Just as a man casts off worn-out clothes

and puts on others which are new, so the embodied

(Self) casts off worn-out bodies and enters others

which are new.

Just as, in this world, a man casts off the clothes that

have been worn-out and puts on others which are new, in the

same manner, like the man (of the world), the embodied Self

abandons old bodies, and, without undergoing any change,

enters others which are new.

Why is the Self quite changeless? The Lord says i

mm i
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28* Him weapons cut not, Him fire burns

not, and Him water wets not

;

Him wind dries

not.

Him, &\e., the embodied Self of whom we are speaking,

weapons, such as swords, do not cut. As he has no parts,

they can effect no division of Him into parts. So, fire does

not burn Him : even fire cannot reduce Him to ashes.

4
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Neither does water wet Him ;
for, the power of water lies in

disjoining the parts of a thing which is made up of parts, by

wetting it
;
and this cannot take place in the partless Self.

So, wind destroys an object containing moisture, by drying it

up ; but even wind cannot dry up the Self.

Wherefore,

24. He cannot be cut, nor burnt, nor wetted,

nor dried up. He is everlasting, all-pervading

stable, firm, and eternal.

Because the mutually destructive objects—namely,

swords and the like—cannot destroy the Self, therefore He is

overlasting. Because everlasting, He is all-pervading.

Because all-pervading, He is stable like a pillar. Because

stable, the Self is firm. Wherefore He is eternal, not

produced out of any cause, not new.

No charge of tautology can be brought against the verses

(ii. 21-24) on the ground that in (ii. 20) the eternality and the

immutability of the Self have been taught and that what has

been said regarding the Self in these verses (ii. 21-24) adds

nothing to what was taught in that one verse,—something

being repeated verbatim, and something more being repeated

in idea. Since the Self is a thing very difficult to understand,

the Lord Vasudeva again and again introduces the subject and

describes the same thing in other words, so that in some way

or other the truth may be grasped by the intellect of the

mortals (samsarins) and thus the cessation of their sams&ra

may be brought about.
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25, He, it is said, is unmanifest, unthinkable

and unchangeable. Wherefore* knowing Him to

be such, thou hadst better grieve not.

As the Self is inaccessible to any of the senses, He is

not manifest. Wherefore, He is unthinkable. For, that

alone which is perceived by the senses becomes an object of

thought. Verily, the Self is unthinkable, because He is

inaccessible to the senses. He is unchangeable. The Self

is quite unlike milk, which, mixed with butter-milk, can be

made to change its form. He is changeless, also because

He has no parts ; for, whatever has no parts is never found

to undergo change. Because the Self is changeless, He is

unchangeable. Therefore, thus understanding the Self, thou

hadst better not grieve, nor think that thou art their slayer

and that they are slain by thee.

Granting that the Self is not everlasting, the Lord

proceeds

:

ipnfa s&fagrrtfe ii ^ u

26. But even if thou thinkest of Him as

ever being born and ever dying, even then, O
mighty-armed, thou oughtst not to grieve thus.

Granting that the Self—of whom we are speaking is,

according to the popular view, again and again born whenever

a body comes into existence, and again and again dead when-

ever the body dies,-—even if the Self were so, as you think.



52 THE BHAGAVAD GITA. [Dis, II.

O mighty-armed, you ought not to grieve thus ; for, death is

inevitable to what is born ;
and birth is inevitable to what is

dead.

Accordingly,

STIcKST ft 33T Irg&S 5P*T 1

27. To that which is born, death is indeed

certain ; and to that which is dead, birth is certain.

Wherefore, about the unavoidable thing, thou

oughtst not to grieve.

To that which has had birth, death happens without

failure, ar.d birth is sure to happen to that which is dead.

Since birth and death are unavoidable, therefore you ought

not to grieve regarding such an unavoidable thing. If death

is natural to that which has had birth, arid if birth is natural

to that which has had death, the thing is unavoidable.

Regarding such an unavoidable thing you ought not to

grieve.

Neither is it proper to grieve regarding beings which are

mere combinations of (material) causes and effects; for,

m it rc M

28, Beings have their beginning unseen*

their middle seen, and their end unseen again.

Why any lamentation regarding them ?

The origin—prior to manifestation—of beings such as

sons and friends, who are mere combinations of material

elements correlated as causes and effects, is non-perception

(avyakta). And having come into existence, their middle
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state previous to death—is perceived, Again their end is

non-perception : after death, they become unperceived again*
•Thus it is said :

He has come from non-perception (the unseen) and
has gone back to non-perception (the unseen). He is

not thine, nor thou his. What is this vain lamentation

for?” (Mah&bh. Str^parva, 2-13)

About these mere illusions—first unseen, then seen, and again

unseen—what occasion is there for any lamentation ?

The Self just spoken of is very difficult to realise. Why
am I to blame you alone while the cause, vim., illusion, is

common to all ? One may ask : how is it that the Self is

difficult to realise ? The Lord says ;

gwrswNi * %sr u i

29. One sees Him as a wonder ; and so also

another speaks of him as a wonder
;
and as a

wonder another hears of Him ; and though hearing,

none understands Him at all.

One sees the Self as a wonder, as a thing unseen, as

something strange, as seen all on a sudden. And so, another

speaks of Him as a wonder
;
and another hears of Him as a

wonder. Though seeing Him, hearing and speaking of Him*
none realises Him at all.

Or (as otherwise interpreted) : He that sees the Self is

something like a wonder. He that speaks and he that hears

of Him is only one among many thousands. Thus the Self

is hard to understand.
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Now the Lord concludes the subject of this section

thus :

wsmWrs?? 1| smsr vnm i
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30. He, the embodied (Self) in every one’s

body, can never be killed, O descendant of Bharata,

Wherefore thou oughtst not to grieve about any

creature.

Though the body of any creature whatever is killed, the

Self cannot be killed; wherefore, you ought not to grieve

regarding any creature whatever, Bhishma or anybody else.

A warrior should fight.

Here (in ii. 30) it has been shown that from the stand-

point of absolute truth there is no occasion for grief and

attachment. Not only from the standpoint of absolute truth,

but also,

Strife * f&roer II 3 3 II

31. Having regard to thine own duty also,

thou oughtst not to waver. For, to a Kshatriya,

there is nothing more wholesome than a lawful

battle.

Having regard also to the fact that fighting is a Kshatri-

ya’s duty, you ought not to swerve from that duty, which is

natural to a Kshatriya,— from that which is natural to you (i e
is

becoming the caste and the order to which you belong).

This fighting is a supreme duty, not opposed to Law, since

it is conducive, through conquest of dominion, to the interests

of Law and popular well-being
;
and to a Kshatriya nothing

else is more wholesome than such a lawful battle.
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And why also should the battle be fought? The Lord

says

:

§t%r: gstftesrqr |? it

32. Happy Kshatriya, O son of PritM, find

such a battle as this, come of itself, an open door

to heaven.

Are not those Kshatriyas happy who find a battle like

this presenting itself unsought, an open door to heaven ?

Though found to be your duty,

sr«r ^ 3 i
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83. Now if thou wouldst not fight this lawful

battle 9 then, having abandoned thine own duty and

fame $ thou shalt incur sin.

If, on the other hand, you will not fight this battle which

is enjoined on you as a duty, and which is not opposed to

Law, you will, by neglecting this battle, have abandoned

your duty and lost the fame that you acquired by your

encounter with such persons as Mahadeva. * Thus you will

only incur sin.

Not only will you have given up your duty and fame,

but also,

* When Yudhishtfhira lost his kingdom by gambling. Arjuna

went on a pilgrimage to the Himalayas to propitiate the gods

and obtain from them celestial weapons* There he fought with

Siva who appeared in the guise of a mountaineer (Kirata), and

having found the true character of his adversary; he worshipped

Him and obtained the Fasupata-astra, a celestial missile.
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34. People, too, will recount thy everlasting

infamy ; and, to one who has been esteemed, infamy

is more than death.

People, too, will recount your infamy, which will survive

you long. To him who has been esteemed as a hero and as

a righteous man and as one possessing other such noble

qualities, death is preferable to infamy.

Moreover,

er§*rar ^sjt u ^ 11

35. The great car- warriors will think thou
hast withdrawn from the battle through fear ; and,

having been (hitherto) highly esteemed by them,
thou wilt incur their contempt

Duryodhana and others—warriors fighting in great cars

—

will think that you have withdrawn from the battle through

fear of Kama and others, but not through compassion. —Who
are they that will think so ?—The very persons, Duryodhana

and others, by whom you have been esteemed as possessed

of many noble qualities. Having been thus esteemed, you

will again grow very small (in their estimation).

Moreover,

rrair'I^r: i
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36. Thy enemies, too, scorning thy power,
will take many abusive words- What is more pain-

ful than that ?
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There is no pain more unbearable than that of scorn thus
incurred.

Now, when you fight with Kama and others,

g/df sncsifa wr *[8^ irCm I
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37. Killed, thou wilt reach heaven
;
victorious,

thou wilt enjoy the earth. Wherefore, O son of

Kunti, arise, resolved to fight.

Victorious : that is, having defeated Kar^a and other

heroes* In either case you will have an advantage only.

Wherefore rise, with the resolution. “ I will conquer the

enemy or die.”

Now listen to the advice I offer to you, while you fight

the battle regarding it as a duty :

m fR5fT swremt srersnfr i
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38. Then, treating alike pleasure and pain,

gain and loss, success and defeat, prepare for the

battle, and thus wilt thou not incur sin.

Treating alike pleasure and pain: i,e„ without liking the

one and disliking the other. Thus fighting, you will not

incur sin. [This injunction as to fighting is only incidental.]

Yoga.

Worldly considerations have been adduced (ii. 31—38) to

dispel grief and attachment
;
but they do not form the main

subject of teaching. On the other hand, it is the realisation

of the Supreme Reality that forms the main subject of this

portion (ii. 12, &c.) of the discourse; and this, which has

been treated of already (ii, 20 et seg
, is concluded in (ii. 39)
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with a view to exhibit the division of the whole subject of

the s&stra. For, by making such a division of the whole

subject of the s&stra as has been shewn here, that portion

of the work which will treat of the two paths later on (iii. 3)

will proceed the more smoothly ; and the hearers also will

understand it the more easily for this division of the whole

subject. Hence says the Lord :

m H ^ u

39, This, which has been taught to thee is

wisdom concerning Sankhya. Now listen to wisdom
concerning Yoga, which possessing thou shalt cast

off the bond of action.

This, which has been taught to you, constitutes wisdom
(buddhi) concerning Sankhya or the true nature of the

Absolute Reality,—that wisdom by which may be brought

about the cessation of the evil* which is the cause of samsara,
*—of grief, attachment, and the like. Now, listen to the

teaching (which follows presently) concerning Yoga, which is

the means of attaining wisdom concerning Sankhya. This Yoga,

which constitutes the worship of Isvara consists in practising

samadhi or in performing works without attachment, after

killing all pairs of opposites (such as heat and cold).

Now He extols the wisdom concerning Yoga, in order

to create an interest in it. When possessed of wisdom
concerning Yoga, O son of Pntha, you will cast off the

bond of action (karma), of dJiarma and a~dharma
, of virtue

and sin, of merit and demerit, this severance of the bond

being effected only on attaining to a knowledge of the Self

through Divine Grace (Isvara-prasada).

# The ignorance of the true nature of the Self.
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Yoga, a safe course.

Moreover,

sisrarat rani i
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40. There is no loss of effort here, there is no

harm. Even a little of this devotion delivers one

from great fear.

Unlike agriculture, nothing that is attempted here—in this

path to moksba, in this devotion by works—is entirely lost.

That is, there is no uncertainty regarding the result of any

effort in the path of Yoga. Neither is there any chance of

harm resulting from it, as it may sometimes result from

medical treatment.—What is the result ?—Anything done,

however little it be, in this Path of Yoga, saves one from

great fear, from the fear of samsara, of birth and death.

Wisdom is one s

The wisdom concerning Sankhya and Yoga thus far

described is of the following nature :

srssm r w it

41. Here> O son of Kuru, there is one thought

of a resolute nature. Many-branched and endless

are the thoughts of the irresolute.

Here, O son of Kuru, in this path to Bliss, there is only

one thought of a resolute nature, and it is subversive of all

other many- branched thoughts opposed to it—.that thought

having sprung from the right source cf knowledge. Those

other thoughts which are opposed to <it are various. By
acting up to these manybranched thoughts, samsara
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becomes endless and ever-spreading. Bat when, owing to

discrimination produced by the right source of knowledge,

these thoughts of endless variety cease, sa^sara also

ceases. Owing to variety in each of their branches, the

thoughts of the irresolute—of those who are not possess-

ed of the discrimination produced by the right source of

knowledge— are endless.

No Wisdom possible for the worldly-minded.

As regards those who have no conviction of a resolute

nature,

qiRm gftqrar (
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42-44, No cotwiction of a resolute nature is

formed in the mind of those who are attached to

pleasures and power, and whose minds are drawn

away by that flowery speech which the unwise

—

enamoured of Vedic utterances, declaring there is

nothing else, full of desire, having s varga as their

goal—utter, (a speech) which promises birth as

the reward of actions and which abounds in speci-

fic acts for the attainment of pleasure and power,

O son of Prith&.

They are unwise
;
they are wanting in discrimination.

They are enamoured of the Vedic passages composed of
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many a praise (to gods) and unfolding various ends and
means. They say that there is nothing else besides words
•which are the means of attaining svarga, cattle, and other

such objects of desire. They are full of desires and are

ever in pursuit of them. Their chief and final goal is svarga*

They talk words, fine like a flowery tree, very pleasant to

hear. Their speech holds out birth as the reward of works

and treats of specific acts wherewith to secure svarga,

cattle, progeny and the like, and wherewith to attain

pleasures and power. Thus talking, these foolish people

wander in the sarasara* They regard pleasure and power
as necessary

;
they are in love with them and have identified

themselves with them. Their intelligence and wisdom are

blinded (as it were) by this speech abounding in specific

acts. In their mind

—

samadhi
, the ludhi

,
the antah.karma

,

in which are gathered together all objects of enjoyment for

the jourusha, the individual soul—no conviction of a resolute

nature, no wisdom concerning Sankhya or Yoga will arise*

Advice to the Yogin.

The Lord now speaks of the result accrui to those

lustful persons who are thus wanting in discrimination :

1 w#* i
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45. The Vedas treat of the triad of the

gu?zas. Be, O Arjuna, free from the triad of the

girnas, free from pairs, free from acquisition and

preservation, ever remaining in the Sattva (Good-
ness), and self-possessed.

The Vedas * treat of the triad of the gums ;
sa»»s&ra t

* i e.j the Karmakanda, the rituatstic portion of the Vedas,

f Which is made up of virtuous, sinful, and mixed deeds and their

results, all brought about by the interaction of the gunas.
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is their subject- You, on the other hand, had better be free from

the triad of the gums, *•«, be without desires. Be free

from pairs (dvandvas), from all mutually opposed objec-ts

which are the causes of pleasure and pain. Take your

stand ever in the Sattva: practise purity. To him who is

anxious to acquire what has not been acquired and to

preserve what has been already acquired, practice of virtue

is impossible ;
wherefore be not anxious about new acqui-

sitions or about the preservation of the old ones. Be also

self-possessed : be guarded. * This is the advice you have

to follow when engaged in the performance of duty.

Karma-Yoga.
Question :— If all those endless advantage which are said

to result from the Vedic rituals are not to be sought after, to

what end are they to be performed and dedicated to the

Isvara ?

(Answer) :—Listen to what follows :

^3 TOPTCr fTHTHH: || U

46. What utility there is in a reservoir by
the side of an all-spreading flood of water, the same
(utility) there is in all Vedas for an enlightened

Brahma^a,

Whatever utility—of bathing, drinking, and the like

—

is served by a well, a tank, and many other small reservoirs

of water &c.* all that utility is only as much as the utility

which is served by an all-spreading flood of water
; that is

the former utility is comprehended in the later. So also,

whatever utility there is in all the Vedic ritual, all that is

comprehended in the utility of the right knowledge possess-

ed by a Brahmana who has renounced the world and has

# Do not yield to the objects of the senses*
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completely realised the truth concerning the Absolute Rea-

lity ;
this knowledge corresponding to the all-spreading

flood of water. * The smti says :
—

“ Whatever good thing

is done by people, all that is possessed by him who knows

what he (Raikva) knew.” (Chh. Up 4. 1*4). The same thing

will also be said here (iv. 33). Wherefore t, for a man who
is qualified for works it is necessary to perform works (which

stand in the place of wells and tanks) before he becomes fit

for the path of knowledge.

And as for you,

?tr n ii

47. Thy concern is with action alone, never

with results. Let not the fruit of action be thy

motive, nor let thy attachment be for inaction.

You are qualified for works alone, not for the path of

knowledge. And then, while doing works, let -there be no

desire for the results of works under any circumstances

whatever. If you should have a thirst for the results ©f

works, you will have to reap those fruits, Therefore let

not your motive be the fruits of your action. When a

person performs work thirsting for the results of those

works, then he will be subject to rebirth as the result of action.

Neither may you be attached to inaction, thinking “ Of what

* That is to say, all the pleasure which results from the performance

of all works enjoined in the Vedas is comprehended in the bliss which

the man who has realised the Self finds as the essence of his own Self;

and every one must admit that all kinds of limited bliss are comprehend-

ed in the Infinite Bliss. Thus the Path of Karma-Yoga, which in the end

leads to the attainment of the infinite bliss of the Self, cannot be futile,

as the questioner has been led to suppose.—(A)

f Because the Path of Karma -Yoga is not futile,—(A),
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avail are these painful works if their fruits should not be

deisred ?”

If a man should not perform works urged by a desire for

their results, how then are they to be performed ? The
reply follows:

$5 ^tfoT mw* i

43. Steadfast in devotion do thy works, O
Dhanamjaya, casting off attachment, being the

same in success and failure. Evenness is called

Yoga.
Steadfast in devotion (Yoga) perform works merely for

God’s sake, casting off even such attachment as this,
*' May

God be pleased,’* and being equanimous in success and

failure. Success (siddhi) consists in the attainment of

knowledge (jnana) as the result of the mind (Sattva attaining

purity when works are done by one without longing for their

fruits
;
and failure results from the opposite course.

What is that devotion (Yoga) to which Arjuna has been

exhorted to resort in performing works ? The reply is this :

—

Evenness of mind in success and failure is called devotion

(Yoga).

In comparison with action thus performed in the service

of the Isvara with evenness of mind,

fra* wfi gfediraraftspr i

gsr || u

49. Verily action is far inferior to devotion in

wisdom (buddhi-yoga), O Dhanamjaya. In wisdom
(buddhi) seek thou shelter. Wretched are they

whose motive is the fruit.
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Action done by a seeker of its reward is far inferior to

devotion in wisdom, i,e.
9 to action performed with evenness

•of mind ; for, the former is the cause of birth and death,

O Dhanamjaya. Wherefore seek shelter in the wisdom of

Yoga, or rather in the wisdom of Sankhya, which latter

arises when Yoga attains maturity. That is, seek refuge in

the knowledge of the supreme Reality. For, wretched are

they who resort to inferior action, who are incited to action

by thirst for its fruit. The sruti says :

“ O Gargi, wretched is he who departs from this

world without knowing the Akshara, the Imperishable/’

(Bn. Up. 3-3-13).

The merit of Wisdom,
Now, learn as to what result he attains who performs his

own duty with evenness of mind

:

TOTOPIR gSTO ?TFr: It ||

50. He who is endued with wisdom casts off

here both good deeds and bad deeds. Wherefore
apply thyself to devotion. In regard to actions

devotion is a power.

The man that has evenness of mind casts off in this world
both merit and sin (sukrita and dushkrita, pu«ya and papa)

through attaining mental purity and knowledge. Wherefore
apply yourseslf to devotion with equanimity. For devotion is

a power,—devotion bejng the equanimity of mind in success

and failure on the part of him who is engaged in the perform-

ance of his own duties, his mind resting on the Isvara all

the while. It is indeed a power, because works which are

of a binding nature lose that nature when done with even"

ness of mind. Wherefore be equanimous.

5
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Results of Karma-Yoga.

ft i
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51. For, men of wisdom cast off the fruit of

action ;
possessed of knowledge (and) released from

the bond of birth, they go to the place where there

is no evil.

For, men of wisdom, possessing evenness of mind, cast

off the fruit of works escape from good and bad births*

They then attain knowledge. While still alive, they are

released from the bond of birth, and attain the supreme

abode of Vishnu-—the state of moksha or liberation...which

is free from all turmoils.

Or, the wisdom (buddhi) referred to in the three verses

(ii. 49—51) may be the Sankhya~(not the Yoga-) wisdom, the

knowledge of the Absolute Reality, (corresponding to the

wide-spread expanse of water), which arises when the mind

is purified by Karma-Yoga ; for, it is said in ii, 50 that

wisdom directly brings about the destruction of good and

bad deeds.

When is that conviction attained which (it is said) arises

as soon as the mind is purified by Karma-Yoga or devotion

through works ? The answer follows :

wmfe fSH srmsusr psr ^ \\ W ||

52. When thy mind shall cross beyond the

mire of delusion, then wilt thou attain to a disgust

of what is yet to be heard and what has been heard.
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When your intuition (buddhi) shall cross beyond the mire

of delusion, by which the sense of discrimination between
the Self and the not-Self is confounded and the mind (anta&-

karawa) is turned towards the objects of the senses—£
when your reason attains purity—then will you attain to a
disgust of what is yet to be heard and what has already

been heard #
: they will appear to you to be of no use*

You may now ask :
“ When shall I attain the true Yoga

or conviction of the Supreme Truth, by crossing beyond the

mire of delusion and obtaining wisdom by discrimination of

the Self ? ” Listen

:

gT%T%rfeq5n it «irsri% hsist l

53. When thy mind, perplexed by what thou

hast heard, shall stand firm and steady in the

Self, then wilt thou attain Yoga,

When your intuition (buddhi => antah -karana) which has

been perplexed by what you have heard about the multifari-

ous ends and means in all their relations-—concerning the life

of activity and the life of retirement—shall stand firm, with-

out distraction (vikshepa— viparyaya) and doubt (vikalpa=

sawsaya), in the Self (Sam^dhi, the objective point of

your meditation), then you will attain Yoga, samadhi, t.e., the

knowledge which arises from discrimination.

The characteristic attributes of a perfect Sage.

Having found an occasion for interrogation, Arjuna asks

with a desire to know the characteristic marks of one who has

.attained wisdom in steady contemplation (samadhiprajrca) .

* Except, of course* the teaching of the scripture regarding the

Atman* the Self.—(A)
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g ________ ,
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Arjuna said:

54. What, 0 Kesava ! ,
is the description of

one of steady knowledge, who is constant in con-

templation ? How does one of steady knowledge

speak, how sit, how move ?

How is a man who has a firm conviction that he is the

Supreme Brahman, and who is intent on contemplation

(samadhi).'—how is such a man spoken of by others? How
does the man of steady knowledge himself speak ? How does

he sit? How does he move?—In this verse Arjuna asks in

order to know what the characteristic attributes of a man of

steady knowledge (sthitaprajna) are.

From ii. 55 to the end of the Discourse (adhyaya), the

characteristic attributes of a man of steady knowledge as well

as the means of obtaining that knowledge are taught to him

who, having from the very commencement renounced all

works, has entered upon a course of Devotion to knowledge

(j^ana-yoga-nishtha), as well as to him who has reached that

stage by means of Devotion to works (Karma-yoga.) For,

everywhere in spiritual science (adhyatma-sastra), the very

characteristic attributes of the successful Yogin are taught as

the means (of attaining that stage), since they are to be

attained by effort. The Lord now points out those characte-

ristic attributes which, as attainable by effort, constitute the

means as well.
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(1) Satisfaction in the Self.

The Lord said:

55. When a man, satisfied in the Self alone

by himself, completely casts off all the desires of

the mind, then is he said to be one of steady

knowledge.

When a man completely abandons all the various desires

that enter the heart and is satisfied with the True Innermost

Self (Pratyagatman) in himself, without longing for external

possessions, averse to everything else because of his acquisi-

tion of the immortal nectar,—i.e., his realisation of the

Supreme Truth,—then he is said to be a wise man (vidvan),

one whose knowledge arising from the discrimination of the

Self and the not-Self has been steadied. [If, on his abandon-

ing of all desires, nothing should be found to cause satisfac-

tion while the cause of the embodied state still operates, it

would follow that his behaviour would be like that of a mad
man or a maniac. Hence the words ‘ satisfied in the Self

*

etc.] That is to say, he who has abandoned all desires con-

nected with progeny, possessions and the world, who has

renounced (all works), who delights in the Self and plays with

the Self,—he is the man whose knowledge is steady.

(2) Equanimity in pleasure and pain.

Moreover,
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56. He whose heart is not distressed in cala-

mities, from whom all longing for pleasures has

departed, who is free from attachment, fear and

wrath, he is called a sage, a man of steady know-

ledge.

His heart if not distressed in calamities such as may
arise from disorder in the body*, (adhyatmika), etc. Unlika

fire, which increases as fuel is added, his longing for pleasures

does not increase as more pleasures are attained. He is said

to be a man of steady knowledge. He is called a sage, a

Sannyasin, one who has renounced works.

(3) Absence of attachment, delight and aversion.

Moreover

Vi gpngwq: I
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57. Whoso, without attachment anywhere,

on meeting with anything good or bad, neither

exults nor hates, his knowledge becomes steady.

The sage has no attachment even for the life of the body.

He does not exult in pleasure, nor is he averse to pain that

may befall him. When he is thus free from delight and

distress, his knowledge arising from discrimination becomes

steady.

* Calamities are divided into the three following classes according,

to their sources

:

Adhyatmika, arising from disorder in one’s own body ;

Adhibhaatika , arising from external object such as a tiger ;

Adhidaivika, arising from the action of great, intelligent, cosmic

forces such as those which cause rain and storm or such beings as Yak-

shas, Rakshasas and Pisacbas.

Pleasures also are divided into the same three classes.
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(4) Complete withdrawal of senses from objects.

Moreover,

Sffl 11 \\

58. When he completely withdraws the senses

from sense-objects, as the tortoise (withdraws)

its limbs from all sides, his knowledge is steady.

He, i.e the devotee who strives in the path of know-
ledge (jttana-nisbifha), withdraws his senses from all objects as

the tortoise withdraws its limbs from all sides out of fear.

(Question) :—Now, even the senses of a diseased man
who is not able to partake of sensuous objects withdraw from

sense-objects, but the taste for them ceases not. How does

that cease ?

CAnswer) :—Listen :

TmSWW SfT 11

59. Objects withdraw from an abstinent man,

but not the taste. On seeing the Supreme, his

taste, too, ceases.

The senses,
—

‘ vishayafo,* meaning literally sense mobjects,

here stands for the senses ,—it is true, withdraw from objects

even in the case of an ignorant person who, practising

extremest austerity, abstains from all sensuous objects ; but

the taste or inclination (rasa) for those objects ceases not.

{Rasa is used in the sense of taste or inclination in such

expressions as
1

svarasena pravritta^,’ * rasika^,’ and
fi

rasa~

)mh * ) Even that taste, that subtle attachment, vanishes in
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the case of the devotee who, having seen the Supreme Reality,

the Brahman, thinks
6

1 am myself That ’
; that is to say, his

perception of sensuous objects becomes seedless (nir-bija),

has lost all germ of evil. The meaning is this : In the

absence of right knowledge, there can be no annihilation #
of

taste for sensuous objects; wherefore, steadiness of right

knowledge (praj^a) should be acquired*

Unrestrained senses work mischief.

He who would acquire steadiness of right knowledge

(praj^a) should first bring the senses under control. For, if

not controlled, they will do harm. So, the Lord says :

wroftft frrNr srew JR: u \\

60. The dangerous senses, O son of Kunti,

forcibly carry away the mind of a wise man, even

while striving (to control them).

The senses are dangerous. They agitate the mind of the

man who is inclined to sensuous objects* Having thus agitat-

ed the mind, they carry- it away by force, while the man is

wide awake t though the mind is possessed of discriminative

knowledge.

(5) Devotion to the Lord
Wherefore,

sir srsfrm strafa arto i
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* It is no fallacy of mutual dependence (anyonyasraya) to say that

knowledge arises on the killing of desires and that desires vanish when
knowledge arises. For, desire in its grossest form disappears at the first

dawn of knowledge, and as knowledge is steadied and perfected, even

he subtlest desires are killed out,

f m?. while repeatedly thinking of the evil nature of sensuous objects
^
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6 1. Restraining them all, a man should

remain steadfast, intent on Me. His knowledge

is steady whose senses are under control.

He should bring the senses under control and sit calm

and intent on Me, Vasudeva, the Innermost Self of all ; ue->

he should sit thinking
£

I am no other than He.' The know-

ledge of that devotee is steady who, thus seated, has by prac-

tice brought the senses under his own control.

Thought of sense-objects is the source of evil.

Now the Lord proceeds to point out the source of all

evil in the case of the unsuccessful

:

«tT*T3r i

62. When a man thinks of objects, attachment

for them arises. From attachment arises desire •,

from desire arises wrath.

Attachment for objects arises when a man thinks of them

specifically*—Wrath arises when desire is frustrated by some

cause or other.

II 11

63. From wrath arises delusion
;
from delu-

sion, failure of memory
;
from failure of memory,

loss of conscience
;
from loss of conscience he is

utterly ruined.

From wrath arises delusion, a lack of discrimination be-

tween right and wrong. Verily, when a wrathful man gets

* i>e., thinks of their beauty etc.
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infatuated# he is led to insult even the Guru. From infatu-

ation follows failure of memory. Despite the presence of

favourable conditions, no reminiscences arise of things already

impressed upon the mind by the teachings of the sastras and

of the teacher (acharya). From failure of memory follows

loss of conscience (buddhi)—the inability of the inner sense

(anta/t-karawa) to discriminate between right and wrong (karya

and a-karya). By loss of conscience he is utterly ruined*

Man is man only so long as his anta/t-karawa is competent to

discriminate between right and wrong. When it is unable to

do so# the man is utterly ruined. Thus, by loss of conscience

(anta/^karana, buddhi) he is ruined, he is debarred from attain-

ing human aspirations.

Sense-control leads to peace and happiness.

The contemplation of sense-objects has been described as

the source of all evil. Now the means of deliverance (moksha)

is described as follows :

srr?ire^i^Nie*flr u 32 11

64. He attains peace, who, self-controlled,

approaches objects with the senses devoid of love

and hatred and brought under his own-control-

The natural activity of the senses is characterised by

love and hatred. He who longs for deliverance resorts only

to unavoidable objects with the senses—hearing, etc.,—devoid

of love and hatred and brought under his own control, his inner-

sense (atman—anta/j-karana) being made obedient to his own
will. Such a man attains peace, tranquillity, Self-possession.

(Question) :—What will happen when peace is attained ?

Answer :—Listen :
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65. In peace there is an end of all his miseries;

for, the reason of the tranquil-minded soon be-

comes steady.

On the attainment of peace there is an end of all the

devotee’s miseries such as pertain to the body and the mind*

For, the reason (buddhi) of the pure-minded man soon becomes

steady, pervading on all sides like the akasa
; ue.t it remains-

steadfast, in the form of the Self.

The sense of the passage is this :—The man whose heart

is pure and whose mind is steady has achieved his object *

Wherefore the devout man should resort only to those sense-

objects which are indispensable and not forbidden by the

sastras, with the senses devoid of love and hatred.

Tranquillity is thus extolled :

mm m%m 1
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66. There is no wisdom to the unsteady, and

no meditation to the unsteady, and to the unmedi-

tative no peace ; to the peaceless, how can there

be happiness ?

To the unsteady (ayukta = asamahita), to the man who

cannot fix the mind in contemplation, there can be no wisdom

(buddhi), no knowledge of the true nature of the Self. To the

unsteady, there can be no meditation, no intense devotion to

Self-knowledge* So, to him who is not devoted to Self-know-

ledge there can be no peace, no tranquillity. To the peaceless

man, how can there be happiness ? Verily, happiness consists
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in the freedom of the senses from thirst of sensual enjoyment,

not in the thirst (trisbwa) for objects. This last is mere

misery indeed. While there is thirst, there can be no trace of

happiness ; we cannot so much as smell it-

Sense-restraint conduces to steady knowledge.

(Question) ;—Why is there no knowledge for the un-

steady ?

(Answer) :—Listen :

f| wr sg i
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67. For, the mind which yields to the roving

senses carries away his knowledge, as the wind

(carries away) a ship on water.

For, the mind which yields to the senses engaged in their

respective objects, i-e-, the mind which is altogether engross-

ed in the thought of the various objects of the senses, destroys

the devotee’s discriminative knowledge of the Self and the

not-Self.—How ?— As the wind carries away a ship from the

intended course of the sailors and drives her astray, so the

mind carries away the devotee’s consciousness from the Self

and turns it towards sense-objects.

Having explained in several ways the proposition enunci-

ated in ii. 60—61, the Lord concludes by reaffirming the same
proposition :

T|t R#fR SPT5T: I
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68. Therefore, O mighty-armed, his knowledge
is steady whose senses have been entirely restrain-

ed from sense-objects.
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It has been shown that evil arises from the senses pursu-

ing sense-objects. Wherefore, that devotee’s knowledge is

steady whose senses have been restrained from sense-objects

(such as sound) in all forms, subjective and objective.

(6) Tbe Universe, a mere dream to the Sage.

In the case of the man who possesses discriminative

knowledge and whose knowledge has become steady, his

experience of all matters, temporal and spiritual (laukika and

vaidika, sensuous and supersensuous), ceases on the cessation

of nescience (avidya) ;
for, it is the effect of nescience : and

nescience ceases because it is opposed to knowledge. To
make this clear, the Lord proceeds

:
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69. What is night to all beings, therein the

self controlled one is awake. Where all beings are

awake, that is the night of the sage who sees.

To all beings the Supreme Reality is night- Night is by

nature tamasic, and, as such, causes confusion of things*

The Reality is accessible only to a man of steady knowledge.

Just as what is day to others becomes night to night-

wanderers, so, to all beings who are ignorant and who
correspond to the night- wanderers, the Supreme Reality is

dark, is like night
;

for it is not accessible to those whose

minds are not in It With reference to that Supreme Reality,

the self-restrained Yogin who has subdued the senses, and who
has shaken off the sleep of Avidya (nescience), is fully awake.

When all beings are said to be awake, i.e when all beings*

who in reality sleep in the night of ignorance, imbued with

the distinct notions of perceiver and things perceived* are as
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it were mere dreamers in sleep at night,—-that state is night in

the eye of the sage who knows the Supreme Reality
;

for, it is

nescience itself.

Works are not meant of the Sage.

Wherefore works are enjoined on the ignorant, not on

the wise. Wisdom (Vidya) arising, nescience (Avidya) dis-

appears as does the darkness of the night at sunrise. Before

the dawn of wisdom, nescience presents itself in various

forms—as actions, means and results,—is regarded as authori-

tative, and becomes the source of ail action. When it is

regarded as of no authority, it cannot induce action. A man

engages in action regarding it as his duty—regarding that

action is enjoined by such an authority as the Veda, but not

looking upon all this duality as mere illusion, as though it

were night When he has learnt to look upon all this dual

world as a mere illusion, as though it were night, when he has

realised the Self, his duty consists not in the performance of

action, but in the renunciation of all action. Our Lord will

accordingly show (v* 17 et seq.) that such a man’s duty con-

sists in devotion to wisdom, in jnana-nishfha.

(iObjection) :—In the absence of an injunction (Pravar-

taka pramana^vidhi) one cannot have recourse to that course

either.

(Answer) :—This objection does not apply
;

for the

knowledge of Atman means the knowledge of one’s own Self*

There is indeed no need of an injunction impelling one to

devote oneself to one’s Atman, for the very reason that Atman

is one’s own very Self. And all organs of knowledge

(pramanas) are so called because they ultimately lead to a

knowledge of the Self. When the knowledge of the true

nature of the Self has been attained, neither organs of

knowledge nor objects of knowledge present themselves to
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consciousness any longer. For, the final authority, (viz., the

Veda)» teaches that the Self is in reality no percipient of

objects, and while so denying, as a result of that

teaching), the Veda itself ceases to be an authority, just as

the dream-perception (ceases to be an authority) in the

waking state. In ordinary experience, top, we do not find any

organ of knowledge necessitating further operation (on the

part of the knower) when once the thing to be percived by

that organ has been perceived.

(7) Subjugation of desire and personal self.

The Lord proceeds to teach, by an illustration, that that

devotee only who is wise, who has abandoned desires, and

whose wisdom is steady, can attain moksha, but not he who,

without renouncing, cherishes a desire for objects of pleasure.

ggSHN: sifasifcr I
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70. He attains peace, into whom all desires

enter as waters enter the ocean, which, filled from

all sides, remains unaltered
;
but not he who desires

objects.

The ocean is filled with waters flowing from all sides.

Its state is unaltered, though waters flow into it from all

sides ; it remains all the while within its bounds without

change. That sage into whom in this manner desires of all

sorts enter from all sides without affecting him—as waters

enter into the ocean—even in the presence of objects ; in

whose Self they are absorbed, and whom they do not enslave ;
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that sage attains peace (moksha), but not the other who has a
longing for external objects.

Because it is so, therefore,

71. That man attains peace, who, abandoning

all desires, moves about without attachment, with-

out selfishness, without vanity.

That man of renunciation, who, entirely abandoning all

desires, goes through life content with the bare necessities of

life, who has no attachment even for those bare necessities of

life, who regards not as his even those things which are need-

ed for the mere bodily existence, who is not vain of his

knowledge,—such a man of steady knowledge, that man who

knows Brahman, attains peace (nirvana), the end of all the

misery of samsara (mundane existence). In short, becomes
the very Brahman,

Knowledge leads to Divine Felicity

This devotion to knowledge is extolled as follows :

m mm mt%: fogimr 1
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72. This is the Brahmic state, O son of Pd-

tha. Attaining to this, none is deluded. Remaining

in this state even at the last period of life, one at-

tains to the felicity of Brahman.
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This foregoing state—to renounce ali and to dwell in

Brahman—is the Divine state, the state of Brahman. It

pertains to and has its being in Brahman. On reaching this

state, one is no longer deluded. Remaining in this state even

at the last period of life, one attains moksha, the felicity o?

Brahman. And it needs no saying that he who renounces

while yet a student and dwells in Brahman throughout life

attains the Felicity of Brahman, the Brahma-Nirvana.



THIRD DISCOURSE.

KARMA-YOGA.

Arjuna's perplexity.

The two aspects of wisdom-relating respectively to

Pravritti and Nivritti, ue- % to the Path of Works and the

Path of Renunciation—with which the Gita-5astra is con-

cerned have been pointed out by the Lord in the Second

Discourse. He has recommended renunciation of action to

those who hold to the Sankhya-buddhi (Sankhya aspect of

wisdom) and has added in ii. 72 that their end can be

achieved by being devoted to that alone. And as to Arjuna
#

He has declared in ii. 47 that he should resort to works

(karma) alone as based on Yoga-buddhi (the Yoga aspect of

wisdom), while it has not been said that the Highest Good

can be attained by that alone* Seeing this, Arjuna is troubl-

ed in mind and therefore puts a question to the Lord.

(III. 1, 2).

This perplexity in Arjuna’s mind is quite explicable.

He thinks, how might the Lord first describe to me—

a

devout seeker of Bliss—the direct means of attaining Bliss*

namely adherence to the Sankhya aspect of wisdom, and then

command me to do action which is fraught with many a

tangible evil and which is but an indirect and uncertain

means of attaining Bliss ? Arjuna’s question, too, points to

this state of mind ; and the Lord’s words in reply to the

question are explicable only when the sastra makes such a

distinction (between Sankhya and Yoga) as has been described

above.

* Vide ii 49— (A)
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No conjunction of Knowledge and Action.

A certain commentator * interprets the meaning of Arju*

na*s question differently and explains the Lord’s reply as

opposed (to the question) in meaning. So also, he sums up

the teaching of the Gita-sastra in one way in the introductory

portion of his commentary, while he interprets the question

and answer in this connection in a different way "—How P—It

is stated in the introduction that a simultaneous conjunction of

knowledge and action for men in all stages of religious life is

inculcated in the Gita-sastra ; and moreover a specific state,

ment is made amounting to an emphatic denial of the doctrine

that moksha can be attained by knowledge alone, t.e., without

those works which are enjoined by the scriptures as obligatory

throughout life. But here, in the Third Discourse, he makes

out that devotion to only one of the two paths is taught.

This is tantamount to saying that the very works which are

enjoined by the scriptures as obligatory throughout life have

to be renounced. How is it possible either for the Lord to

teach such contradictions or for the disciple to accept them ?

That commentator may perhaps explain away the contra-

diction thus :—It is only to the grihasthas (to the order of

married house-holders)—but not to other orders—that

salvation by mere knowledge, preceded by the renunciation of

works enjoined in the sruti and in the smriti, is denied.t

This, too, involves a self-contradiction. For after

declaring (in the introduction) that a simultaneous conjunction

of knowledge and action is meant for all religious orders by

the Gita-sastra, how could he, in contradiction thereto, say

here (in iii* Discourse) that salvation by mere knowledge is

meant for some religious orders ?

* The Vrittikara is here referred to. Vide ante note on p. 16,

f In the iii. Discourse salvation by mere knowledge is said to be
possible in the case of other orders. Thus, they hold, there is no
contradiction.
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Then the commentator may explain away the contradic-

tion thus : It is with reference to the srauta-karma (action

enjoined in the sruli) that the assertion is made that salvation

by mere

—

ue., unconjoined with the srauta-karma—knowledge

is denied to the grihastha. The smarta-karma (action enjoin-

ed in the smnti) that is meant for a grihastba is ignored as if

it were absent.* It is in this sense that salvation by mere

knowledge is denied in the case of grihasthas-t

This also involves an absurdity. For, how is it possible

for any intelligent man to believe that salvation by knowledge-

conjoined only with the smarta-karma is denied to a grihastba

alone? but not to other orders ? On the other hand, if, as a

means of obiaining salvation, the smarta-karma should be

conjoined with knowledge in the case of the samnyasins*—the

fourth religious order,—then it follows that, for the grihasthas

also, knowledge should be conjoined only with the smarta*

karma, not with the srauta-karma.

Then, he may explain away the contradiction thus : it is

only in the case of a grihastha that a conjunction (of know-

ledge) with both the srauta-karma and the smarta-karma—

both being of equal importance to him—is necessary for

* Because it is of secondary importance to him.

f It may be further explained thus :

The sawnyasins have renounced only the srauta-karma, but they

have still to do certain acts and be bound by certain restrictions as enjoin-

ed in the smnti. Thus a conjunction of knowledge with action as a means

of obtaining salvation holds good in the case of sawnyasins. On the

other hand, the srauta-karma is binding on a grihastha ; that is to say,

he cannot attain salvation by knowledge unconjoined with the srauta-

karma. The smarta-karma, which he is bound to do is only of secondary-

importance to him
;
and in the absence of the srauta-karma. which is of

primary importance to him, the existence of the smarta-karma may be

ignored in his case. Thus, while a samnyasin can attain salvation by

knowledge conjoined with the smarta-karma, a grihastha can obtain it by

knowledge conjoined with the srauta-karma*
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salvation, whereas the samayasins can attain moksha by
knowledge conjoined with the smarta-karma only.

If so, too much exertion in the shape of both the srauta-

karma and the smarta-karma, very painful in themselves, falls

to the lot of the grihastha*

Renunciation enjoined in the scriptures.

The commentator in question may now say : Because of

this multiplicity of exertion, salvation is attained only by a

grihastha, but not by other religious orders who have not to

do the nitya or obligatory srauta-karma.*

This, too, is wrong; for, in all the Upanishads, in the

Itihasas, in the Purarca, and in the Yoga-sastra, renunciation

of all karma is enjoined on the seeker of moksha as an

accessory f to knowledge- Both in the sruti t and in the

•smriti, a gradual passage (through the three orders to the

fourth order) is enjoined, as well as a sudden jump (from any

one of the three to the fourth order).

* According to a certain ritualistic school of Mimarasakas, renunci-

ation of the srauta-karma is intended for those who are afflicted with

physical disabilities —for the lame and the blind who cannot perform the

complicated Vedic sacrifices according to prescribed rules* According to

this view, the samnyasins cannot attain moksha, as they have not per-

formed the srauta karma.

f If samnyasa were meant for the lame and the blind only, it could

not have been meant as an accessory to knowledge, Hence that view is

•wrong-

%
te On the completion of the student-life one should become an

house-holder ;
then, leaving home he should become a forest-dweller and

then retire from the world. Or he may retire from the world when he is

yet a student, or retire from house or from the forest, whether he is

•engaged in austerities or not, whether he has completed or not the

student’s career, whether he has quenched the sacrificial fires or not. In

short the very day on which he may get disgusted with the world, the

same day he should retire from it.” Jabala-Upanihad ,
4.
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If so—the commentator in question may retort—it

follows that a conjunction of knowledge with action is

necessary for all religious orders.*

No, (we reply). For, renunciation of all action is enjoin-

ed on the seeker of moksha, as the following passages from

the sruti show

:

“ Having given up all desire for progeny, for wealth

and for the world, they lead a mendicant life.”—(Bn. Up.

3-

5-1),

“ Wherefore, of these austerities, renunciation, they

say, is excellent.*’ “ Renunciation alone excelled,’* (Taitti-

riya-Up. 4-78, 79).

“Not by action,' not by progeny, not by wealth,

but by renunciation, some attained immortality.” (Ibid.

4-

12).

“ One may renounce the world when yet a student.”

(Jabala-Upanishad, 4).

The following passages from the smriti may also be quoted:

—

“Give up religion, give up irreligion. Give up truth,

give up untruth. Having given up both truth and un-

truth, give up that t by which you give them up.”

“ Finding the samsara (mundane existence) worthless

and wishing to get
t
at the essence, the unmarried grow

quite weary of life and renounce the world.”—(Brihas-

pati).

Suka’s teaching runs as follows :

* When it is said that all the religious orders are sanctioned by the

sruti, the duties also that are assigned to them respectively are binding

on them. A conjunction of knowledge with aetion is thus proved to be

.necessary in the case of all asraxnas or religious orders.

t Even that idea of personality which is implied in the thought
4 I have abandoned these,*
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** By action a person is bounds and by wisdom he is

released. Therefore, the sages who see the goal do no
• action.” (Santiparva, Mokshadharma, 241-7).

Here (in the Bhagavad-gita) also we have, “ Renouncing all

actions by thought,” &. (v. 12).

Moksha cannot bo the effect of an action

Moksha, too, being no effect of an act, no action will

be of any avail to a mumukshu, a seeker of moksha.

0Objection) :—The performance of obligatory duties is

intended for the mere avoidance of the sin (of their omission).

{Answer) :—No. For, the sin arises only in the case of

one who has not formally entered the fourth order, the order

of samnyasins. It is certainly (as the opponent must admit)

not possible to imagine that a samnyasin will incur sin by

omitting the agni-karya—worship of the sacred fire— as

students (Brahmacharins) do thereby incur when they are not

yet samnyasins, when they have not formally renounced

works.*

Neither is it, indeed, possible to imagine the generation

of sin—which is a bhava or positive effect—out of the

omission of the obligatory duties,—which is an abhava or

mere negation
;

for, that the generation of existence out of

non-existence is impossible is taught by the sruti in the

words “ How can existence arise out of non-existence ?”

(iChhandogya-Upanishad ,
6-2). If the Veda should teach

what is inconceivable to us, viz** that evil arises from the

omission of prescribed duties, it is tantamount to saying that

the Veda conduces to no good and is therefore no authority ;

* It is admitted by all that a Brahmacharin alone incurs sin by

omitting agnikarya (throwing fuel into the sacred fire) and the Vedic

study, which are both enjoined only on the first order (asrama). No sin

in fact is incurred by any religious order of men neglecting the duties

not enjoined on that order.
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for, performance and non-performance alike would only

produce pain. This would further lead to the absurd *

conclusion that sastta. or revelation is creative , not indicative

$

a conclusion which is acceptable to none. Hence no karma

for samnyasins
;
and hence also the absurdity of a conjunction

of knowledge and action.

Conjunction is inconsistent with Arjuna’s question.

Arjuna’s question (in iii) would also be inexplicable. If,

in the Second Discourse, it was said by the Lord that both

knowledge and action should be simultaneously conjoined in

Arjuna himself, then his question (in iii. 1) cannot be explained.

If it was taught to Arjuna that both knowledge and action

should be conjoined in him, knowledge which is superior to

action must certainly have been meant for him. Then there

could be no occasion for the question, or for the blame, which

is*implied in Arjuna’s words. “Then why dost Thou, O Kesava*

direct me to this terrible action V* (iii. 1.) It can by no means

be supposed that knowledge, the superior of the two, was

forbidden to Arjuna alone by the Lord in His previous

teaching,—in which case the question on the part of Arjuna

distinguishing (one path from the other) might arise- If, on

the other hand, it has been previously taught by the Lord

that knowledge and action are intended for two distinct classes

of men respectively, on the ground that a simultaneous devo-

tioa—on the part of one man—to knowledge and action was

impossible owing to their mutual opposition, then the question

(in iii. 1.) becomes explicable. Even supposing that the

question was asked from ignorance, the Lord’s answer that

devotion to knowledge and devotion to action are assigned to

two distinct class of men cannot be explained. Neither can

* For, it is tantamount to saying that an abhava which in itself

cannot produce anything, is invested with a power to do so by the sastra

which is of absolute authority.
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the reply of the Lord be attributed to His ignorance- From
this very answer of the Lord—that devotion to knowledge and

devotion to action are assigned to distinct classes of persons—

follows the impossibility of a conjunction of knowledge and

action.

Wherefore the conclusion of the Gita and all the

Upanishads is this, that moksha can be obtained by knowledge

alone, unaided (by action).

If a conjunction of the two were possible (for one man,;

Arjuna’s request to the Lord to teach him only one of the

two, jnatfa or karma, would be unaccountable. The Lord,

moreover, emphatically teaches the impossibility of devotion

to j^ana in the case of Arjuna, in the words “ do thou there-

fore perform action only ” (iv, 15).

Which is better, Knowledge or Action ?

tawral fieri i

wot sir fir u l n

Arjuna said :

1- If it be thought by Thee that knowledge

is superior to action, O Janardana, why then dost

Thou, O Ke^ava, direct me to this terrible action ?

If it had been meant that knowledge and action should

be conjoined, then the means of salvation would be one only ;

and, in that case, a groundless separation of knowledge from

action would have been made by Arjuna declaring knowledge

to be superior to action. If the two be regarded as

constituting together a single means to a single end, they
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cannot at the same time be regarded to be distinct as produc-

ing distinct effects.* Neither could we account for what

Arjuna said
—

“ Why then dost Thou direct me to this terrible'

action ? ”—as if meaning to censure the Lord, on finding that

He—for what reason Arjuna could not see clearly—had

exhorted him- to follow the unwholesome course of action

after declaring that knowledge was superior to action.

Now, if a conjunction of knowledge with the smarta-

karma only were intended for all by the Lord and understood

by Arjuna as so intended, how could we then justify the words

of Arjuna t “ why dost Thou direct me to this terrible

action ?
”

Moreover,

sermon? 5% ms’rafa *r 1

II ^ II

2. With an apparently perplexing speech.

Thou confusest as it were my understanding. Tell

rne with certainty that one (way) by which- 1 may
attain bliss.

* This may be explained with reference to the present case thus

When knowledge and action are held to form together but one means to

moksha, they cannot at the same time be supposed to become distinct as

producing distinct effects. If this were possible, Arjuna's considering of

the two as distinct from each other might find some justification.

f For, then, the Lord who had taught a conjunction of knowledge

and action could not have enjoined mere action on Arjuna, and so there

would be no occasion for Arjuna’s complaint.
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No doubt the Lord speaks clearly
;

still, to me of dull

understanding the speech of the Lord appears to be perplex-

ing. Thereby “ Thou confusest as it were my understand-

ing.” Arjuna means

—

6fi

It is not possible That thou wouldst

confuse me, Thou who hast undertaken to remove my
confusion ? Hence I say * Thou confusest as it were my
understanding/’ He goes on :—If Thou thinkest that

knowledge and action, which are intended for two distinct

classes of aspirants, cannot both be followed by one and the

same person, then teach me one of the two, knowledge or

action, after determining (within Thyself) that “ this one alone

is suited to Arjuna, and is in accordance with the state and

powers of his understanding ,*
*’ teach me that one of the two

knowledge or action, by which I may attain bliss.

If knowledge had been intended by the Lord to be at least

an accessory to devotion -to action, why then should Arjuna

wish to know about only one of them. It had not indeed

been said by the Lord that He would teach him one only of

the two, knowledge or action, but not both,—in which case

alone Arjuna might ask for one only, seeing that both would

not be taught to him.

The Paths of Knowledge and Action.

The Blessed Lord gives the following reply, which is in

conformity with the question

:

35T%srsRrF5r%ri fasr |

wwrq. u \ II

The Blessed Lord said :

3. In this world a twofold path was taught

by Me at first, O sinless one : that of Sankhyas by
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devotion to knowledge, and that of Yogins by
devotion to action.

In this world—with reference to the people of the three

castes, for whom alone are intended the teachings of the sastra

(Scripture),—a twofold nishtfha or path of devotion was

taught by Me, the Omniscient Lord, when at first, at the be-

ginning of creation, I created people and revived the tradition

of the Vedic doctrine for teaching them the means of attaining

worldly prosperity and Bliss—What was that twofold path

of devotion ?—One of them was j«ana-yoga, the devotion

of knowledge—knowledge itself being yoga—suited to

the Sankhyas, to those who possessed a clear knowledge of the

Self and the not-Self, who renounced the world from the

Brahmacharya (the first holy order or asrama), who determin-

ed the nature of things in the light of the Vedantic wisdom,

whf> belonged to the highest class of samnyasins known as the

Paramahawsas, whose thoughts ever dwelt on Brahman only.

The other was karma-yoga, the devotion of action,—action

itself being Yoga or devotion,—suited to Yogins, to karmins,

to those who were inclined to action.

If it had already been taught or is going to be taught by

the Lord in the Gita—and if it had been taught in the Vpdas

as well-—that both knowledge and action should be conjoined

in one and the same person as a means to one and the same

end, how might the Lord teach Arjuna, who approached Him
as a beloved pupil, that the two paths of knowledge and action

•were respectively intended for two distinct classes of aspirants ?

If, on the other hand, we suppose, that the Lord meant that

Arjuna, after hearing Him teach knowledge and action, would

devote himself, of his own accord, to both of them simultane-

ously conjoined, but that to others He would teach that the

^wo paths were intended for two distinct classes of aspirants,

then it would be tantmount to saying that' the Lord is subject
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to love and hatred and that therefore He is no authority (in

such matters) : which is absurd. Wherefore by no argument

can a conjunction of knowledge and action be proved,

Karma-Yoga leads to freedom from action.

The superiority of knowledge to action, referred to by
Arjuna (Hi. 1), must be true, because there is no denial of it.

And it must also be true that the path of knowledge is intend-

ed for samnyasins only. Since it has been stated that the two

paths are intended for two distinct classes of aspirants, such

is evidently the opinion of the Lord. Now seeing that

Arjuna, afflicted as he was at heart on the ground that the

Lord had urged him to action which caused bondage, was

resolved not to perform action, the Lord proceeds with iii. 4.

Or, the connection of what has gone before with the

sequel may be thus stated : As devotion to knowledge and

devotion to action are mutually opposed, it is impossible for

one man to resort to both of them at one and the same time.

From this it may follow that each leads to the goal quite

independently of the other. But the truth is this : Devotion to

action is a means to the end, not directly, but only as leading

to devotion to knowledge ; whereas the latter, which is attain-

ed by means of devotion to action, leads to the goal directly,

without extraneous help. To show this, the Lord says

:

* ^ T^ift CTffcriBft u s 11

4. Not by abstaining from action does man

win aclionlesstiess, nor by mere renunciation does

be attain perfection.

‘ Action’ refers to the acts of worship (Yajna) which,

performed in this or a previous birth, conduce to the destruc-

tion of sins committed in the past and cause purity of mind
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(sattva, antafo-kararca)
;
and by thus purifying mind, they cause

knowledge to spring up and lead to the path of devotion to

knowledge. It is said in the Mahabharata :

“ Knowledge springs in men on the destruction of

sinful karma, when the Self is seen in self as in a clean

mirror.” (Santiparva, 204-8.)

By abstaining from action man cannot attain to actionlessness

(naishkarmya), freedom from activity, *.e., devotion in the

path of knowledge, the condition of the actionless Self. From
the statement that man wins not freedom from activity by

abstaining from action, it is understood that by the opposite

course, z.e., by performing action, man attains freedom from

activity. For what reason, then, does he not attain freedom

from activity by abstaining from action? The answer

follows :—For, performance of action is a means of attaining

freedom from activity. Certainly there is no attaining of an

end except by proper means. Devotion to action is the

means of attaining freedom from activity, z.g., devotion to

knowledge,—as taught in the sruti, as well as here. In the

sruti, for instance, karma-yoga is declared to be a means to

jnana-yoga in the following passage •

“ The Brahma/tas seek to know this (the Self) by the

study of the Vedas, by yaj/za or worship.” (Bn. Up.

4-4-22).

In this passage, karma-yoga is pointed out as a means of

realising the Self that is sought after. Here (in the Bhaga-

vad-Gita) the following passages point to the same view

:

“ But without Yoga, O mighty-armed, renunciation is

hard to attain.” (v. 6.)

Having abandoned attachment, Yogins perform

action for the purification of the Self.” (v. 11.)

“ Sacrifice, gift and also austerity are the purifiers of

he wise ” (xviii. 5.)
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Now the following objection may be raised A passage

in the smriti ,

—

“

Having promised * immunity from fear to

all beings, one should resort to freedom from activity

(naishkarmya),”—shows that action!essness can be attained

by renouncing the prescribed duties. Our experience also

favours the idea that freedom from activity can be attained by
abstaining from action. Of what use then is the performance

f action to one who seeks for freedom from action P

In reply the Lord says : Nobody can attain perfection,

—

z.e-, freedom from activity, or devotion in the path of know-

ledge—by mere renunciation, by merely abandoning action,

without possessing knowledge.

The ignorant are swayed by Nature.

For what reason, then, does a person not attain perfec-

tion, z.e., freedom from activity, by mere renunciation

unaccompanied with knowledge ?—The reason thus asked for

is given as follows :

mw* ^ ii h ii

5. None, verily, even for an instant, ever

remains doing no action
;
for every one is driven

helpless to action by the energies born of Nature.

The energies (gureas) are three, Sattva, Rajas and

Tamas.t ‘ Every one’ means every living being that is

ignorant, (ajna), who knows not (the Self) ; for, it is said of a

* Having promised that he would sacrifice no animal, that he would

do no harm to any being as he used to do when he was gnhastha i.e*$

having renounced all the sacrificial rites enjoined on a gWhastha.

•f*
For a description of these vide Discourse xiv.
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wise man f (that he is one) “ who is unshaken by the energies”'

(xiv 23)

Since the Sankhyas have been distinguished from the

Yogins (lit. 3), the Karma-yoga, devotion to action, is indeed

meant for the ignorant only, not for the wise. As for the

wise who are unshaken by the gunas, and who in themselves

are devoid of any change whatever, the Karma-yoga is out of

place. And this was explained at length in our comments on

(li- 21.)

The unenlightened should not give up Karma-Yoga*

Now, for him who knows not the Self, it is not right to

neglect the duty enjoined on him. So, the Lord says**

Va r\ » A. .
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6. He who, restraining the organs of action,

sits thinking in his mind of the objects of the

senses, self-deluded, he is said to be one of false

conduct.

The organs of action are the hand, etc. The self-deluded

man, the man whose anta/i-kararca is thus deluded, is called a

hypocrite, a man of sinful conduct-

*rfetT^iTFt rr^t i
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7. But whoso, restraining the senses by mind

O Arjuna, engages in Karma-Yoga, unattached*

with organs of action, he is esteemed.

* He who knows the Self is immoveable by the gu^as, and is

therefore said to have crossed over them. The man who knows not the

Self and who has not completely controlled the body and the senses—he

alone is driven to action by the gunas (A)
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If the ignorant man, who is only qualified for action,

performs action with the hand, with the organ of speech, etc.,

restraining the organs of knowledge by mind and unmindful

of the result, he is more worthy than the other, who is a

hypocrite.

Wherefore,

^ || £ ||

8. Do thou perform (thy) bounden duty; for

action is superior to inaction. And even the main-

tenance of the body would not be passible for thee

by inaction.

Thy bounden duty is the obligatory (nitya) act, that which

one is bound to perform, and which is not prescribed (in the

scriptures) as a means to a specific end. Action is superior to

inaction in point of result. By inaction you cannot attain

success in the life’s journey. The distinction between action

and inaction is thus seen in our own experience,

It is also wrong to suppose that actions lead to bondage

and that they should not therefore be performed.—Why ?

<j$r 3$ gxRTi?: a ^ a

9. Except in the case of action for Sacrifice’s

sake, this world is action-bound. Action for the

sake Thereof, do thou, O son of Kunti, perform,

free from attachment.

7
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Sacrifice (Yaj^a) here means Isvara, the Supreme Lord

So, the sruti* says
e

Yaj«a, verily, is Vishnu.’ ‘ This world *

means those persons who, as qualified for action only, are

bound to do .it and who accordingly perform it. The world is

not bound by action done for the Lord’s sake. Perform action

without attachment.

For the following reason also, action should be done by

him who is qualified for it

:

srai: mmfat i

10. Having first created mankind together

with sacrifices, the Prajapati said, “ By this shall

ye propagate; let this be to you the cow of plenty.

Mankind

:

composed of the three castes. First

:

at the

beginning of creation. The cow of plenty; the cow which

yields all desires.

How can this be achieved by sacrifice ?

mm : m: vmmww w n

11. With this do ye nourish the Gods, and

the Gods shall nourish you
;

thus nourishing one

another, ye shall attain the supreme good.

“ By this sacrifice ye nourish the Gods such as Indra.

The Gods shall nourish you with rain, etc.” * The supreme

* Taittiriya-Samhita, 1-7-4.
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£ood ’ is the attainment of the knowledge of Brahman in due
course. Or, the ‘ supreme good ’ may mean

1

svarga.’ *

Moreover,

iiTtFdsr?T%% t?9r ^r: |j \\ ||

12. “Nourished by the sacrifice, the Gods
shall indeed bestow on you the enjoyments ye
desire.” Whoso enjoys—without offering to Them
—Their gifts, he is verily a thief.

Pleased with your sacrifices, the Gods shall bestow on
you all enjoyments, including women, cattle, children, etc.

He who enjoys what is given by Gods, ie., he who gratifies

the cravings of his own body and senses t without discharging

the debt due to the Gods, is a thief indeed, a robber of the

property of the Gods, etc.

On the other hand,

^in%gTi%fr: €rai%r%rt:
i
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13 The righteous, who eat the remnant of
the sacrifice, are freed from all sins

;
but sin do the

impious eat who cook for their own sakes.

# The ‘supreme good’ here spoken of may be either the knowledge of
Brahman or svarga. The result depends upon the motive of the aspirant,

according as he desires salvation or worldly enjoyment. In the former
case, the sacrifice leads to purity of heart in this or a subsequent birth

and ultimately leads to knowledge, whereas in the latter case it eads
directly to svarga»

f i. e.j he who is bent upon feeding his own body and senses without
satisfying the Gods, the Rhhis and the Pitns, respectively, by sacrifice by
study of the sacred scriptures, and by offspring.
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Those who, after performing sacrifices to the Gods, etc.,

eat the remains of the food—which is called amrita, ambrosia

—are freed from all sins committed at the five* places of

animal-slaughter (such as the fire place), as well as from those

sins which result from involuntary acts of injury and other

causes. But as to the others, who are selfish and cook food

for their own sakes, what they eat is sin itself, while they

themselves are sinners.

The wheel of the world should he set going.

For the following reason also should action be performed

by him who is qualified for action. For, it is action that sets

the wheel of the world going.*—How ‘The answer follows.

spin I
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14-15. From food creatures come forth
;
the

production of food is from rain; rain comes forth

from sacrifice
;

sacrifice is born of action
;
know

thou that action comes from Brahman, and that

Brahman comes from the Imperishable. There-

fore, the all-pervading Brahman ever rests in

sacrifice.

* The five places referred to are the fire-place, the water-pot, the

cutting, grinding and sweeping apparatus. These are the five-places

where injury to life is daily committed. The sins committed here are

said to he washed away by the five maha-yajnas or great sacrifices, which

every dvija ought to perform, and which are intended to satisfy the

Bhutas, the JRishis, men, the Gods, and the Pitris, Vide Manu,

ii. 67—73.
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Ail living creatures, it is evident, are bom from food,

which, when eaten, is converted into blood and semen. Rain

proceeds from sacrifice as taught in the following text from

the smriti

:

“ The offering thrown into the fire reaches the sun ;

from the sun comes rain
;
from rain food ; and from this

(food) all creatures.” (Manu, iii. 76).

Yaj«a or sacrifice here spoken of refers to what is called

apfirva ;* and this apurva is the result of the activities of the

sacrificer and his priests (ritviks) engaged in a sacrifice. These

activities are enjoined in the Veda (Brahman), and the Veda
comes from the Imperishable, the Paramatman, the Highest

Self. Because the Veda has arisen from the Highest Self

—

the Akshara, the Imperishable,—as the breath comes out of a

man, therefore, the Veda, though all-comprehending as reveal-

ing all things, ever rests in sacrifice, e\e.
#

it treats mainly of

sacrifices and the mode of their performance.

34 =33; m i
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16. He who follows not here the wheel thus

set in motion, who is of sinful life, indulging in

senses, he lives in vain, O son of Pritha.

He who ought to perform action, but who, indulging in

sensual pleasures, does not follow the wheel of the world thus

* The unseen from which a sacrifice is said to assume between the

time of its performance and the time when its results become manifested ;

it being, in short, the connecting link between the two, the cause and the

effect.
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set revolving by Isvara on the basis of the Veda and sacri-

fices, * he lives in vain.

The main drift, therefore, of this section (iii. 4. 16) is that

action should be performed by the ignorant man, for whom it

is intended. In iii. 4-8, it was taught that till he attains the

qualification for Devotion to the knowledge of the Self, the

man who knows not the Self and is therefore qualified (for

action only) should resort to Devotion to action as a means of

attaining Devotion to knowledge ; and, further, there were

incidentally propounded (in iii. 9-16) many reasons why the

man who knows not the Self and is (therefore) qualified for

action should perform it. Mention, too, has been made of

evils arising from a neglect of action.

Karma-Yoga is not meant for the Self-knower.

Now, the Lord Himself supposes Arjuna to ask the fol-

lowing question : Is the wheel, thus set in motion, to be fol-

lowed by all, or by him only who has not yet attained to

devotion in the path of knowledge which the Sankhyas or

Self-knowers tread and which is attainable by the ignorant by

means of devotion in the path of action already described ? In

answer to this question, or with a view to afford, of. his own

accord, a clear understanding of the teaching of the sastra, He
proceeds to show that what is intended to be taught in the

Gita-sastra is the same truth that is embodied in the following

’passage of the sruti

:

“ The Brahmanas (the devotees of the Brahman, the

Self), knowing this, the Self, and free from illusory know-

ledge, shake off all desires of progeny, etc*, cherished, of

necessity, by those who are still subject to illusion; and

they lead a mendicant life for the barest necessaries of

* i'C*, he who does not follow the wheel by studying the Vedas and
performing the sacrifices therein enjoined, as commanded by Jsvara.
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life. They have nothing else to do than resort to devo-
tion to Self-knowledge.” (Bri. Up. 3-5-1).

SFgg^sr wA * n X « II

17. That man, verily, who rejoices only in

the Self, who is satisfied with the Self, who is con-
tent in the Self alone,—for him there is nothing

to do.

But that man—a samnyasin, the Sankhya, .one devoted

to Self-knowledge—whose joy is in the Self, not in the objects

of the senses
;
who is satisfied only with the Self, not with

food-essence, etc. ; who is contented in the Self ;—all others

derive contentment from possession of external things, where-

as, disregarding these, he is content in the Self only and has

no desire for anything for such a man, for the man who
knows the Self, there is nothing to do.

Moreover,

3* toi ffircmr «sr i

18. For him, there is here no interest what-

ever in what is done or what is not done. Nor is

there in all beings any one ne should resort to for

any object.

For the man thus rejoicing in the Self, no purpose is

served by action.—Does, then, any evil called sin (pratyavaya)

arise from inaction ?—No evil whatever, either by way of

incurring sin, or by way of losing the Self, arises in this world
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from inaction. Nor is there, in all beings from Brahma

(Praj&pati) down to the sthavara or immovable objects, any

whose support he has to gain by action. He has no object

whatever to gain, for which he has to depend upon any parti-

cular being : if he were to have any object in view, then he

would have to exert himself to gain that object

Arjuna qualified for Karma~yoga.

You have not attained to the right knowledge, which

corresponds to the all-spreading flood of water {vide ii. 46).

Wherefore :

19, Therefore, without attachment, constant-

ly perform the action which should be done ; for,

performing action without attachment, man reaches

the Supreme.

Performing action, without attachment, for the sake of

the Isvara, man attains moksha, through attaining purity of

mind (sattva-suddhi).

The wise should set an example to the masses.

For the following reason also (shouldst thou perform

action) :

mm 5RVI33* i
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20. By action only, indeed, did Janaka and

others try to attain perfection. Even with a view

to the protection of the masses thou shouldst per-

form (action).
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The wise kshatriyas of old, such as Janaka and Asvapati *

tried by action alone to attain moksha (samsiddhi). If they

were persons possessed of right knowledge, then we should

understand that, since they had been engaged in works, they

tried to reach moksha with action, e.e,, without abandoning

action, t with a view to set an example to the world. If, on

the other hand, such men as Janaka were persons who had

not attained right knowledge, then, (we should understand),

they tried to attain moksha through action which is the means

of attaining purity of mind (sattva-suddhi).

If you think that obligatory works were performed by

the ancients such as Janaka because they were ignorant, and

that it does not follow from that* fact alone that action should

be performed by another who possesses right knowledge and

has done all his duties,—even then, as subject to your

prarabdha-karma (the karma which has led you to this birth

as a kshatriya), and having regard also to the purpose of pre-

venting the masses from resorting to a wrong path, you ought

to perform action.

Who should secure the welfare of the world ? And how ?

The answer follows :

# Vide CJhhandogya-Upanishad v. 11. 4, et. seq,

fThough such persons as Janata were men of right knowledge, they

had no right to enter the fourth order of samny&sa, as they were kshatri-

yas. In obedience therefore to their prarabdha-karma (i.e the karma
which led them to that birth and which had to be worked out in that

birth) which caused them to be born as kshatriyas, they went on in their

spiritual career without renouncing works, lest, otherwise, the masses
would follow their example. It is, however, proper that they should
attain moksha in virtue of their right knowledge.
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21. Whatsoever a great man does, that alone

the other men do
;
whatever he sets up as the

standard, that the world follows.

Whatever authority the chief among men follows, whether

in relation to the spiritual or temporal matters, the same is

regarded as the authority by his followers.

If you have a doubt even as regards the necessity there

is for the protection of the masses, why do you not observe

Me*?

*r qmrr% feg 01% i

SR RR "tL qjlffoi 1| ||

22. I have nothing whatsoever to achieve in

the three worlds, O son of Pritha, nor is there any-

thing unattained that should be attained
;
yet I

engage in action.

I have nothing to achieve, for, there is nothing unattained.

RR m Rira 5Trg
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23. For, should I not ever engage in action,

unwearied, men would in all matters follow My
path, O son of PHtha.

My : I being the chief among men.

* i*&"i why do you not follow My example and try to prevent the

masses from going astray by setting an example yourself.
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And what harm is there in that ?—The Lord says

:

®t«et * ww *b! i

^ ^ snsrn u rs 11

24. These worlds would be ruined if I should

not perform action
; I should be the cause of

confusion of castes, and should destroy these

creatures.

If I should not perform action, then there would be no

action conducive to the continuance of the universe, and all

these worlds would fall into ruin. Moreover, I would be the

author of confusion of castes, and thereby destroy these

creatures. Thus, though working for the welfare of the

creatures, I would bring about their ruin,—which would be

unbecoming of Me, their lord.

The wise man’s action as contrasted with that of

the ignorant.

Suppose, on the other hand, you—or suppose (for that

matter) any other man thinks that he has achieved his ends

and has realised the Self, even he should work # for the wel-

fare of others, though for himself he may have nothing to do.

mi I

25* As ignorant men act attached to work, O
Bharata, so should the wise man act., unattached

from a wish to protect the masses.

The ignorant expect the result of their action thus : The

result of this action shall accrue to me,” The tvise man ; he

who knows the Self.
1

* Even he should perform action in view of the welfare of others*
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For Me, or for any other person who, knowing the Self,

thus seeks the welfare of the world, there is nothing to do

except it be with a view to that welfare of the world at

large. To such a man who knows the Self, the following

advice is offered

:

il ^ u

26- Let no wise man cause unsettlement in

the minds of the ignorant who are attached to

action ; he should make them do all actions, him-

self fulfilling them with devotion.

An ignorant man who is attached to action believes “ I

should do this action and enjoy its result.” No wise man
should unsettle that firm belief—What then should he do ?

—

Himself doing diligently and well the actions which the

ignorant have to do, he should make them do those actions.

In what way is an ignorant man attached to actions ?

TJFWTUTR JpT: qjqifai *1%: i
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27. Actions are wrought in all cases by the

energies of Nature. He whose mind is deluded

by egoism thinks ‘ I am the doer/

Nature (PrakWti, Pradh&na) is the equipoised state of

the three guwas or energies, viz., sattva (goodness), rajas

(activity), tamas (darkness). It is by the gu^as or the modi-

fications of Nature, manifesting themselves as the body and

the senses, that all our actions, conducive to temporal and

spiritual ends, are done. The man whose mind (antakkarawa)
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is variously deluded by ahamkara, by egoism identifying the

aggregate of the body and the senses with the Self, £ e., who
ascribes to himself all the attributes of the body and the

senses and thus thoroughly identifies himself with them—he,

by nescience, sees actions in himself : as regards every action,

he thinks “ I am the doer.”

But as regards the wise man :
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28. But he who knows the truth, O mighty-

armed, about the divisions of the energies and

(their) functions, is not attached, thinking that the

energies act upon the energies.

He who is versed in the classification of the energies

(guwas) and their respective functions holds that the energies

as sense-organs move amid the energies as sense-objects,

but not the Self. Thus holding, he forms no attachment (for

actions).

Now,
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29. Those deluded by the energies of Nature

are attached to the functions of the energies. He
who knows the All should not unsettle the unwise

who know not the All.

The foolish believe “ we do action for the sake of its

result.” These men who are attached to action look only

to the result of their actions. The man who knows the
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All—the man who knows the Self—should not of himself

unsettle such men, i e .
9 he should not disturb their conviction.

How an aspirant for Moksha should do actions.

How then should action be performed by the ignorant

man who seeks moksha and who is qualified for action only P

The answer follows

:
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30 Renouncing all action in Me, with thy

thought resting on the Self, being free from hope,

free from selfishness, devoid of fever, do thou

fight.

To Me, Vasudeva, the Divine Being, the Supreme Lord,

the Omniscient, the Self of all, surrender all actions, with the

wise thought that “ I, the agent, do this for the Isvara’s sake

as His liege.” Fever : anguish, grief.
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31. Men who constantly practise this teach-

ing of Mine with faith and without cavilling, they

too are liberated from actions.

Men who always follow this teaching of Mine without

cavilling, i.e., without cherishing any feeling of envy towards

Me, Vasudeva, the Supreme Master ( Parama-Guru)—they too

are released from actions, i.e., from dharma and a-dharma,

from the merit and demerit of actions.
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32. But those who, carping at this, My
teaching, practise it not,—know them as deluded

in all knowledge, as senseless men doomed to

destruction.

Influence of man’s nature on Ms conduct.

Then, why do they, not following Thy doctrine, perform

others’ duties and neglect their own ? Thus opposed to Thee,

why are they not afraid of the sin of transgressing Thy
command ?

^rerr: qcfeifcnraft 1
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33. Even the man of knowledge acts in con*

fortuity with his own nature
;

(all) beings follow"

(their) nature
;
what shall coercion avail ?

Nature (prakriti) is the samskara (the latent self-repro-

ductive impression of the past acts of dharma and a-dharma)

manifesting itself at the commencement of the present birth.

Even the man of knowledge acts according to his own nature

;

it needs no saying that an ignorant man acts according to his

own nature. Thus all living beings follow their own nature.

What shall coercion in the shape of prohibition avail ? That

is to say, to Me or to anybody else, nature is irresistible.

Scope for man’s personal exertion.

(Objection) :—If every being acts according to its own
nature only,—and there is none that has no nature of its own,

—then, there being possibly no scope for personal exertion
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(purushakara), the Teaching (sastra) would be quite purpose-

less.

(Answer) :—The Lord replies as follows :
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34. Love and hate lie towards the object of

each sense; let none become subject to these two;

for, they are his enemies.

As regards all sense-objects, such as sounds, there neces-

sarily arises in each sense love for an agreeable object, and

aversion for a disagreeable object. Now I shall tell you where

lies the scope for personal exertion and for the Teaching

(sastra). He who would follow the Teaching should at the

very commencement rise above the sway of affection and

aversion. For, what we speak of as the nature (prakriti)

of a person draws him to its course only through love and

aversion. He then neglects his own duties and sets about

doing those of others. When, on the other hand, a person

restrains these feelings by means of their enemy*, then he

will become mindful of the Teaching only, no longer subject

to his own nature. Wherefore, let none come tinder the sway

of these two ; for, they are his adversaries, obstacles to his

progress in the right path, like thieves on the road.

Now, the man who is led by love and aversion may mis-

understand the Teaching ; he may think that one man may
follow the duty (dharma) of another because the latter is also

a duty. But it is not right to think so :

# Viveka-jrc&na or Right knowledge is the enemy ; for, it is inimical

to mithya-jnana or ill usory knowledge, the source of affection and aver*
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35. Better one’s own duty, though devoid of

merit, than the duty of another well discharged*

Better is death in one’s own duty
;

the duty of

another is productive of danger.

For a man to die doing his own duty though devoid of

merit is better than for him to live doing the duty of another

though perfectly performed. For, the duty of another leads

to danger, such as hell (naraka).

Desire is the Enemy of Man,

Though the source of evil has been pointed out in ii. 62,

etc., and in iii. 34, yet with a view to eliciting a concise and

clear statement of what was but desultorily and vaguely ex-

pressed,—for, the exact cause being known? he might exert

himself to exterminate it,—Arjuna asks :
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Arjuna said :

36. But by what dragged on, O Varshneya,

does a man, though reluctant, commit sin, as if

constrained by force ?

Dragged, on and constrained : as a servant by the king.

’Varshneya : one born in the family of the Vrisbwis.

The Lord says : Listen, I shall tell you who that enemy

is, of whom you ask. who the source of all evil is :
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[Vasudeva is here called the Lord (Bhagavat), because

He is one in whom the six attributes of unimpeded dominion

etc., ever abide collectively and in perfection, and who pos-

sesses a complete knowledge of the origin of the universe etc.

Says the Vishwu-Purawa

:

“
‘Bhaga* means the six attributes—perfect dominion,

might, glory, splendour, dispassion and salvation,” (vi.

5-74).

“ He is called the Lord (Bhagavat), who knows the

origin and the end, the coming and the going of beings,

what is wisdom and what is ignorance.” (vi. 5-78.)]

The Blessed Lord said :

37. It is desire, it is wrath, born of the

energy of Rajas, all-devouring, all sinful
; that,

know thou, is the foe here.

The enemy of the whole world is desire, from which all

the evil comes to living beings. When obstructed by some

cause, desire is transformed into wrath. Whence wrath is

desire itself. It is born of the energy of Rajas.—Or, desire

itself is the cause of the energy of Rajas ; for, when desire

arises, it rouses the Rajas and urges the person to action.

We often hear the cry of miserable persons—who are engaged

in servitude, etc., under the impulse of the Rajas,—saying
fi

I

have been led to act so by desire.* It is very sinful ; for it is

only when urged by desire that a man commits sin. ’ Where-

fore, know that this desire is man’s foe here in samsara*



36—39] KARMA YOGA. 115

Desire Enshrouds Wisdom.

He now illustrates how it is our foe ••

erifwsscgff ^ i
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38. As fire is surrounded by smoke, as a

mirror by rust, as the foetus is enclosed in the

womb, so is this covered by it.

As a bright fire is surrounded by dark smoke co-existent

with it...so this is covered with desire.

What is the thing referred to by
4

this* and which is

covered with desire ?—The answer follows :

mswrara nrfori 1
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39. Covered, O son of Kunti, is wisdom by

this constant enemy of the wise, in the form of

desire, which is greedy and insatiable.

The wise man knows, even before suffering the conse-

quence, that he has been led by desire to evil ways, and
therefore he feels ever miserable. Whence desire is a constant

enemy of the wise, not of the ignorant. For, the latter regards

desire as a friend at the time he thirsts for objects, and it is

only when suffering results from it,—but not before,—that he

learns the truth that he has been rendered miserable by desire.

Wherefore it is a constant enemy of the wise alone ...It

is insatiable and greedy; it never has enough, *,e., it finds

nothing enough for itself, u there is no limit to its consum-

ing power.
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The Seat of Desire.

He now tells us where is seated desire which by envelop-

ing wisdom, forms the enemy of the whole world. The seat

of the enemy being known, it is easy to kill it.

ttbt I
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40. The senses, mind, arid reason are said to

be its seat

;

veiling wisdom through these, it

deludes the embodied.

Bs seat

:

the seat of desire. These

:

the senses mind

(manas), and reason (buddhi).

How to Kill out Desire.

Wherefore,

qMR sfstts §r 11 # % 11

41 . Therefore, O lord of the Bharatas, restrain

the senses first, do thou cast off this sinful thing

which is destructive of knowledge and wisdom.

jnana is the knowledge of the Seif and other things

acquired from the sastra (scripture) and from a teacher

(acbarya). Vi-jnana is the personal experience of the things

so taught Do thou cast off from you the destroyer of jnana

and vijtxana which lead to the highest good

It has been taught, “ first master the senses, and cast off

desire, thy enemy * Now it may he asked,—Where should

one take one’s stand and cast off desire ? The answer follows:
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42. They say that the senses are superior
;

superior to the senses is mind
;

superior to mind
is reason; one who is even superior to reason is He.

The senses are five, the sense of bearing, etc. When
compared with the physical body, which is gross, external, and
limited, the senses are superior as they are comparatively

more subtle and internal, and have a more extensive sphere

of action. So say the wise- Superior to the senses is mind
(manas, the impulsive nature) which is composed of thoughts

and desires, of errors and doubts, (sankalpa and vikalpa),

Superior to mind is reason (buddhi) characterized by determi-

nation (nischaya). So, He who is behind all things visible,

inclusive of reason, the Dweller in the body, whom— it has

been said—desire, seated in the senses and other quarters,

bewilders by enveloping wisdom,— He, the Self, the witness

of reason, is superior to reason.

tJSf qt 5® WWiTiJqRtTRJWr I
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43. Then knowing Him who is superior to

reason, subduing the seif by the self, slay thou, O
mighty-armed, the enemy in the form of desire,

bard to conquer.

Thus understanding the Self who is superior to reason, and

subduing the self by the elf, i.e, steadily composing the self by

means of the self.* do thou slay desire. It is difficult to conquer

desire, on account of its complex and incomprehensible nature.

sft hot
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* The regenerated or purified mind (self, manas) is the means of

attaining self-composure (manas-sam&dhdna)

—

(A).



FOURTH DISCOURSE.

JNANA-YOGA.

Tradition of Jnana-Yoga.

This Yoga of Devotion to knowledge taught in the last

two Discourses, accompanied with renunciation and attained

by means of Karma-Yoga,—this Yoga in which the Vedic

teaching regarding the life of activity and retirement

(Pravritti and Nivritti) is comprehended,—it is this Yoga which

forms the subject of the Lord’s teaching throughout the Gita.

Thinking, therefore, that the Vedic Doctrine has been con-

cluded, He extols it by relating its pedigree.

RTf \\ \ ii

The Blessed Lord said

:

i. I taught this imperishable Yoga to Vivas-

vat ; Vivasvat taught it to Manu
;
Manu taught to

Ikshvaku.

This Yoga, treated of in the two preceding Discourses*

I taught to the Sun (Vivasvat) at the commencement of Evolu-

tion in order to infuse strength into the Kshatriyas, the rulers

of the world. It is only when possessed of the strength ol

this Yoga that they can protect the Brahmanas, the spiritual

class* And when the spiritual and ruling classes are well

maintained, it is possible to maintain the world. That Yoga
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is imperishable, because of its imperishable results. Indeed,

Moksha, the fruit of this Yoga of complete devotion to right

knowledge, never perishes. Vivasvat taught it to Manu
;
and

Manu taught it to his son Ikshvaku the first ruler.

%: I
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2* This, handed down thus in succession, the

King-sages learnt, This Yoga, by long lapse of

time, has been lost here, O harasser of foes.

Thi^ Yoga, thus handed down in regular succession

among the Kshatriyas, the king.sages—men who were at once

kings and sages— learnt. The tradition of this Yoga has now
for a long time been broken here, O Arjuna, who harasses!

thy foes, like the sun. by the heat of thy prowess.

Seeing that the Yoga has been lost by falling into the

hands of the weak who could not control their senses, and

seeing also that the people have not been able to attain the

object of life.

b trar irsq sTi^j
(
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3. That same ancient Yoga has been to-day

taught to thee by Me, seeing that thou art My
devotee and friend

;
for, this is the Supreme

Secret.

This knowledge, this Yoga, is the Supreme Secret.

Divine Incarnations.

In order not to leave in anybody’s mind an impression

that an inconsistent statement has been made by the Lord *
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and with a view to avoiding that impression, Arjuna asks as

though he were to raise an objection :

srgd sgra—
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Arjuna said ;

4. Later is Thy birth, and prior the birth of

Vivasvat
;
how am l to understand that Thou

taughtest this Yoga in the beginning ?

Thy birth is later, in the house of Vasudeva: Vivasvat’

s

(Aditya’s) birth is prior, in the beginning of evolution ; how
then, am I to reconcile the statement that Thou taughtest

this Yoga in the beginning (to Vivasvat), and that Thou, the

self-same person, has now taught.it to me?
To remove—as was the aim of Arjuna’s question—from

the ignorant the impression that Vasudeva was not the

Omnipotent and the Omniscient, the Blessed Lord says

:

3§TR ft 53JrfTcfTT?t SFUTR 33 |
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The Blessed Lord said :

5. Many births of Mine have passed, as well

as of thine, O Arjuna
;
-all these I know, thou know-

es not, O harasser of foes.

Thou Jenowest not
, because the power of vision is obstruc-

ted by thy past action, good and bad (dharma and adharma).

I, on the other hand, know them, because I am by nature

eternal, pure, wise, unbound, and My power of vision is

unobstructed.
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How, then, canst Thou, the eternal Lord, have a birth,

in the absence of dharma and a-dharma ?—Listen :

\\ $ |i

6. Though I am unborn, of imperishable

nature, and though I am the Lord of all beings,

yet ruling over My own nature, I am born by My
own Maya.

Though I am unborn, though by nature my power of

vision (jnana-sakti) is undecaying, though I am by nature the

Lord of all creatures from Brahma down to grass, yet ruling

over by nature—the Praknti, the Maya of Vishwu, which is

made up of the three energies of Sattva, Rajas and Tamas, to

which this whole universe is subject, and by which deluded

the whole world knows not Vasudeva, its own Seif,— I appear

to be born and embodied, through my own Maya, but not in

reality, unlike others.

THE PURPOSE OF DIVINE INCARNATION.

When and for what purpose is He so born ?—The
answer follows :

*T=[T if sni^r i
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7. Whenever there is a decay of religion, O
Bharata, and an ascendency of irreligion, then I
manifest Myself.

Religion: Dharma as embodied in the institution of

castes (varwa) and religious orders fasrama) which are the

means of attaining worldly prosperity and salvation. When-
ever there is a decay of religion (Dharma),... .1 manifest

Myself through Maya.
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For what purpose ?

STOwnwrahi gwraim g*T gn u c
1
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8. For the protection of the good, for the

destruction of evil-doers, for the firm establishment

of religion, lam born in every age.

The Good ; those who are in the right path.

si??? ^ *Tr iif^r i
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g* Whoso knows thus My divine birth and

action in truth is not born again on leaving this

body
;

he comes ro Me, O Arjuna.

My birth is an illusion (Maya). It is Divine, peculiar to

Isvara, not of ordinary Dature (apraknta). He comes to me :

He is liberated.

JNAM-YOGA IS THE SOLE MEANS TO MOKSHA.

This path of salvation is not recent, but it was in vogue,

even in ancient times :

*rrg«?TT%3Tt i

mjn niHd'THT gg? jnswnror: || % * n

10. Free from passion, fear and anger,

absorbed in Me, taking refuge in Me, purified by

the fire (tapas) of wisdom, many have reached My
being.
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Absorbed in Me : knowing Brahman, t. e,
$ seeing their

identity with Isvara. Taking refuge in Me> Paramefvara,

the Supreme Lord, 'L e., firmly devoted to wisdom only
Jmna-tapas : religious austerity (tapas) in the form of j«ana

or knowledge of the Highest Self. Paramatman.—This com-

pound indicates that Devotion to knowledge is quite inde-

pendent of all other austerities (tapases). Having attained

to highest purity by means of this fire of austerity (tajpas)
f

many have attained moksha.

DIYINE DISPENSATION OP WORLDLY BENEFITS AND
SALVATION.

Then, Thou cherishest the feelings of affection and aver-

sion) since Thou awardest moksha, Thy Being (identity with

Thy Self), to a few only, not to ail ?—The answer follows :

w nr wsrrwifq: i
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11. Howsoever men approach Me, even so

do I reward them
;
My path do men follow in all

things O son of Pntha.

I reward men by granting them the things they desire

^ust in accordance with the way in which they seek Me
and the motive with which they seek Me

;
for they do not

seek for moksha. One cannot indeed pursue pleasure and

at the same time seek for moksha. Wherefore, I reward

seekers of fruits by securing to them their selfish ends ; I

reward the unselfish, who do their prescribed duties and

seek for moksha, by granting them knowledge ; I reward

men of knowledge who have renounced the world and seek

for moksha, by granting them moksha ;
similarly, I reward

men in distress by relieving them from distress. Thus do I

reward all, just in the way they seek Me. But never do I

reward any from affection or aversion, or from delusion. In
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all things, men follow My path, the path of the Isvara who
exists in all forms.* [Here

4

men ’ stands for all those t
who are engaged in works prescribed according to their

respective ends

Q

(Question)

:

—If Thou, Isvara, art free from affection and

other evil passions, then, since Thou art gracious to all

creatures alike and able to grant every desire, why do they

not all desire moksba and seek Thee, with the knowledge

that Vasudeva is all ?

(Answer) :—Listen why it is so !

*rg?a: fki% %% I
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12. They who long after success in actions

sacrifice here to the Gods : for s soon in this world

of man accrues success from action.

They who long after success in action sacrifice to the

Gods, such as Indra and Agni. The sruti says :

“ He who, on the other hand, 'worships a separate

God, thinking, ‘ He is separate from me and I am sepa-

rate from Him 5—-be knows not. He is to the Devas as

cattle (to men)” fBri. Up. 1-4-10).

For, quickly is the fruit of action reaped in this world of

men by those who, with selfish ends in view, sacrifice to

external Gods, performing the works enjoined on them
according to their caste (Varna) and order (asrama). It is

for this world of men tha t Vedic injunctions are meant'—By
whether it be for a selfish end or for moksha, every one should

follow the Lord, in the path of works or of knowledge* It is the Supreme
Lord Himself that abides as the Self in every form.-—(A)

i Not men only, but other beings as well,

—

(A)
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the expression “ soon in this world of man ” the Lord
implies that even in other worlds actions produce results

:

the only difference being that it is only to this world of men
that injunctions based upon castes and religious orders apply

:

Caste, A Divinely ordered human institution

What is the foundation of the law that the respective

of the several castes and religious orders obtain only

is world of men, but not in other worlds ?—Or the ques-

may be put thus : It has been said that men, split up into

:ommunities of several castes and orders (varnas and

nas), should follow Thy path in all things. Why should

necessarily follow Thy path only, but not that of any

r
?—The answer follows :

srijpnlr tRT W- I
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13, The fourfold caste has been created by

according to the distribution of energies and

ms ; though I am the author thereof, know Me
on-agent and immutable.

The four castes (varwas, &£., colours) have been created

[e, Isvara, according to the distribution of energies (gunas)

of actions. The energies are Sattva (goodness), Rajas

ness, activity,) and Tamas (darkness). The actions of &
uawa (priest), in whom Sattva predominates, are serenity

estraint, austerity &c,, (xviii 42). The actions of a

riya (warrior), in whom Rajas predominates and Sattva

>ordinate to Rajas, are prowess, daring, &c., (xviii 43).

actions of a vaisya (merchant), in whom Rajas pre-

dates and Tamas is subordinate to Rajas, are agriculture*

(xviii. 44). The action of a sudra (servant) in whom
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Tamas predominates and Rajas is subordinate to Tamas, is

only servitude. Thus have been created the four castes

according to the distribution of energies and actions. This

fourfold caste does not exist in other worlds. Hence the

limitation
44

in this world of man.” (iv. 12).

( Objection) :—Oh ! then Thou art the author of the act of

creating the four castes, and as such Thou art bound by its

effect ; wherefore Thou art not the eternal Lord nor the

eternally unbound

Answer ;—Though I am the author of this act when
viewed from the standpoint of Maya, still know thou that I

am in reality no agent and therefore not subject to samsara.

Action without attachment does not bind the soul.

Since l am not in reality the author of those actions, of

which you think Me to be the author,

* frr fw fawrfcr * ^ sfffkss ?SfT i
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14. Actions pollute Me not, nor have I a

desire for the fruit of actions. He who knows Me
thus is not bound by actions.

For want of egoism (ahawkara), these actions do not

pollute Me by necessitating incarnation
;

nor have I a desire

for the fruit of thess actions. On the other hand, it is but

right that actions should pollute those men of. the world

(samsara) who are attached to their actions, thinking them-

selves to be the authors thereof, and longing for the fruits of

such actions. As I have none of these, 0viz desire and at-

tachment), action cannot pollute Me. Any other person,

too, who knows Me to be his Self, who thinks “ I am no

agent. I have no longing for the fruits of actions”—'his

action too will not necessitate incarnation.



13—16] JNANA YOGA. 127

Knowing that
4

I am no agent. I have no longing for the

fruits of actions.’

STR3T
I
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15. Thus knowing, men of old performed ac-

tion in the hope of liberation : therefore do thou

also perform action as did the ancients in the olden

time.

As the ancients performed action, do thou also perform

action ; do not sit quiet, nor renounce action, if thou art

ignorant, do thou perform action to purify the self. If thou

art wise and knowest the truth, do thou perform action for

the protection of the masses. It was performed by the ancients

such as Janaka in the olden time : it is not a recent instruction.

The real nature of action and inaction.

If action should be performed here (in this world of man)

1 shall perform it on the authority of Thy word. Why shouldst

thou add that it was performed by the ancients in the olden

time ?— In reply the Lord says : (Listen). For there is a great

difficulty in (understandings action.—How ?

f% SRWScqgr qTTlm: l
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16. What is action ? What is inaction—As;

to this, even the wise are deluded 1 shall teach

thee such action, by knowing which thou shalt be

liberated from evil.
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Even the wise are deluded as to what is action and what

is inaction. Wherefore 1 will explain to you the nature of

action and of inaction, knowing which thou shall be released

from the evil of sa7/2sara.

Neither shouldst thou think thus ;
“ It is familiar to all

that action means movement of the body, and inaction means

absence of it, to sit quiet. What is there to be learnt about

them ?”

Wherefore ?

The answer follows :

3W0TT fWk: I
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17. For, thou hast to know something even

of action, something to know of unlawful action,

and something to know of inaction ; hard to under-

stand is the nature of action.

For there is much to be learnt about the action which is

enjoined by the scripture, about the action which is unlawful,

and abcut inaction. In fact, it is hard to understand the true

nature of action (enjoined), of inaction, and of unlawful

action.

What, then, is the true nature of action and inaction

about which ranch has to be learnt, and which you have pro-

mised to teach ?—Listen :

^ *r: 1
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18. He who can see inaction in action, who can

also see action in inaction, he is wise among men,

he is devout, he is the performer of all action.
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Action ’ means what is done, an act in general. Inaction

can be seen in action, and action in inaction, since both inac-

tion (nivritti) and action (pravritti) presuppose an agent.* In

fact all our experience of such things as action and agent is

possible only in a state of avidya, only when we have not yet

attained to the Real (vastu). He who sees inaction in action

and who sees action in inaction,—he is wise among men, he is

devout (yukta, yogin), he has done all action —Thus is he

extolled who sees action in inaction and vice versa.

(Objection) :—What means this incongruity, “ who can

see inaction in action and action in inaction’*? Surely action

•can never realize such an incongruity ?

(Answer) This objection does not apply to our inter-

pretation. To an ignorant man of the world, what in reality

is inaction appears as action, and what in reality is action

appears as inaction. With a view to teach what their real

nature is, the Lord says*
4 He who can see inaction in action,’*

See* Hence no incongruity. It must be a bare truth that the

Lord means to teach here, inasmuch as He has said that he

who realizes this view of action and inaction is wise
i and has

introduced the subject by saying that there ismuchtobe
learnt about action and inaction, (iv. 17). It has also been

said that
4

by knowing which thou shalt be liberated from evil*

(iv. 16) ;
and certainly freedom from evil cannot be achieved

by means of false knowledge- Wherfore, we should under-

stand that action and inaction are misunderstood by all living

* It has been said that action should be seen in inaction and vice

versa because in both an agent is presupposed. This cannot be objected

to on the ground that nivritti or inaction is resorted to only when the

One real Self is known, and that therefore it presuppose no agency of

the Self. For action or inaction, Pravitti or Nivritti. is resorted to only

before obtaining a knowledge of the Real Self, as a means of attaining

-(M

9
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beings and that the Lord, wishing to remove this false view

of them, teaches
c< He whoxan see inaction in action ’* &c.

Moreover, inaction cannot be said to be located in action or

contained in it, as jujube (badara) fruits in a vessel, nor can

action be said to be located in inaction : for, inaction is but

the absence of action. Wherefore (the meaning of the Lord

must be that) action and inaction are not rightly understood

by people and that the one is mistaken for the other, as the

mirage is mistaken for water, or as the mother-of-pearl is

mistaken for silver.

(
Objection])

:—Action is ever action to all ; it never

appears to be anything else ?

(Answer) Not so* When a ship is in motion, the

motionless trees on the shore appear, to a man on board the

ship, to move in the opposite direction
;
distant and moving

bodies which are far away from our eye appear to be motion-

less. Similarly, here, (in the case of the Self) inaction is mis~

taken for action, and action for inaction. Wherefore, to

remove this false impression, the Lord says
Cf He who can see

inaction in action ** &c.

Though such an objection has been more than once

answered, people who have long been subject to great mis-

conceptions are deluded often and often, forget the truth

though often and often taught, and often and often raise

objections based on false premises. Wherefore, seeing how
difficult the Real is for us to know, the Lord often answers

such objections.

The truth that the Self is actionless, so clearly taught by

sruti, smriti, and reason, has been taught here also in

il 20.-24 ; and it will also be taught hereafter. It is, how-

ever a deep-rooted habit of the mind to connect action with

the actionless Self, though it is contrary to His real nature
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wherefore, “even the wise are deluded as to what is action

and what is inaction” (v. 16). Action pertains to the physi-

cal body (deha) etc., but man falsely attributes action to the

Self and imagines “ I am the agent, mine is action, by me
shall the fruit of action to reaped.” Similarly, he falsely

imputes to the Self the cessation (of activity) which really per~

tains to the body and the senses, as also the happiness which

results from that cessation (of activity): he imagines ‘ I shall

be quiet, so that I may be happy, without worry and without

action; and I do nothing now, lam quiet and happy.’* To
remove this false impression, the Lord says “ He who can see

inaction in action,” See .

Now, action which belongs to the body and the senses,

while yet retaining its own nature as action, is falsely imputed

by all to the Self who is actionless and immutable
;
whence

even a learned man thinks I act.” Hence the passage

means :—He who sees inaction in action, a.e., he who has the

right knowledge that action which is commonly supposed by

all to pertain to the Self, does not really belong to the Self*

just as motion does not really pertain to the trees (on the

shore of the river) which appear (to a man on board the ship)

to move in the opposite direction ; and he who sees-action in

inaction, he who knows that even inaction is action,— for,

inaction is but a cessation of bodily and mental activities, and

like action it is falsely attributed to the Self and causes the

feeling of egoism as expressed in the words “ quiet and doing

nothing, I sit happy —he who can realize the nature of

action and inaction as now explained is wise among men ; he

is devout (Yogin), he is the performer of ail actions. He is

released from evil ; he has achieved all.

This verse has been interpreted in a different way by

some commentators.—How ?—-The obligatory duties (hitya-

karma), performed for the sake of Isvara, do not produce any



132 THE BHAGAVAD-GITA. [Dis. IV

effect and may therefore, be figuratively termed inaction *\e.
t

they are equivalent to inaction; and neglect of those duties

produces evil and may therefore, only figuratively, be termed

action i.e.. it is equivalent to action. Accordingly, they have

interpreted the verse thus:—He who regards the obligatory

duties (nityakarma) as inaction, since they do not produce any

effect—just as a cow may be said to be no cow when she does

not serve the purpose of yielding milk,—and he who regards

the neglect of obligatory duties as an action, since it produces

evil such has hell (naraka), he is wise among men. &e.

This interpretation cannot hold good. As such know-

ledge cannot lead to liberation from evil, the Lord’s statement

that “ by knowing which thou shall be liberated from

evil” (iv. 16) would prove false. Even though it be grant-

ed (for mere argument's sake) that liberation from evil

accrues from the performance of obligatory duties (nitya-

karma) it can never be granted that it will accrue from the

mere knowledge that they do not, produce any effect. Cer-

tainly it is nowhere taught (in sruti) that liberation from

evil accrues from the knowledge that obligatory duties do

not produce effects or from a knowledge of those obligatory

duties themselves. It cannot be urged that it has. been

taught here by the Lord * The same argument holds good

also against their view as to seeing action in inaction.

Indeed, this precept enjoins, (they holdb not that neglect

of obligatory duties (nitya-karma) should be regarded as

action, but only that obligatory duties should be perform-

ed. Moreover, no good can result from the knowledge that

non-performance of obligatory duties leads to evil. Neither

* For m.the words “ by knowing which thou shalt be liberated from,

vil," (v. 16) the Lord refers to knowledge of the things there spoken of,

ut not to the particular knowledge that obligatory duties produce no

effects.
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can non-performance (which is non-existent in itself) of

obligatory duties be enjoined as an object on which to fix

our thought Nor by a false 'knowledge which regards

inaction as action can a man be released from evil, or said

to be wise and devout and to have performed all actions : and

such a knowledge deserves no praise. False knowledge is

itself the evil ; how can it release us from another evil ?

Darkness does not expel darkness*

(Objection):—The knowledge that inaction is action or

that action is inaction is not an Illusion, but a figurative idea

based upon the fact of productiveness or unproductiveness of

effects*

(Answer) :—No. For, nowhere is it taught that even such

a figurative idea regarding action and inaction is of any

good. Neither is any purpose served by thus ignoring the

immediate subject of discourse and speaking of something

else. It is, moreover, possible to express more directly the

fact that obligatory duties do not produce effects and that

their omission leads to hell. What, then, might be the

purpose served by such an ambiguous circumlocution as “ he

who can see inaction in action
M

&c. ? Such an explanation

is tantamount to saying that the Lord wanted to confound

others by these utterances. It is not necessary to mistily

the doctrine (of obligatory duties) by means of symbolic*

language, nor is it possible to maintain that it can be easily

understood if expressed often and often and in more ways

than one** For, the same doctrine is more clearly expressed

in ii. 47, and .needs no reiteration. It is only what is high

and worthy of our effort that is worth knowing, but not the

worthless. No false knowledge is worth acquiring : nor is its

* Just as we are to fix out idea of Viena on a symbol such as an

idol. The symbol alleged to be presented here to fix our thought upon*

is an abhava or nonentity.
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object*—which is unreal*—worth knowing. No evil can

arise from non-performance ; no existence can arise from

non-existence# It has been said here, “ Of the unreal no

being there is,” (ii. 16), and in the sruti “ How can the exis-

tent arise from the non-existent ?” (Chha Up. 6-2-2). To say

that an existent object arises from the non-existent is tant-

amount to saying that non-existence itself becomes existence

and vice versa
, which cannot be maintained as it is against all

evidence. The scripture (sastra) cannot enjoin an act which

is productive of no good ; for, such an act is painful in its

performance, and no pain would ever be deliberately incurred.

Since it is admitted that omission of such duties leads to hell,

it would simply amount to this, that Revelation (sastra) is of

no good, since performance as well as omission of duties there-

in enjoined alike result in painu Moreover, he who admits that

obligatory duties produce no effects and at the same time holds

that they lead to salvation, lands himself in a self-contradiction.

Wherefore, this verse admits only of a literal interpreta-

tion, and we have interpreted it accordingly.

Who is a Sage ?

The realization of inaction in action and vice versa is

extolled as follows

:

?rerft »?r^r u 1% n

19. He whose engagements are all devoid of

desires and purposes, and whose actions have been

burnt by the fire of wisdom, him the wise call a

sage.

* The object of illusory knowledge, such as action (karma.)
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The man who has realized the truth described above,

whose works are all free from desires and from purposes

(sankalpa) which cause those desires, who performs mere
deeds without any immediate purpose,— if he be engaged in

wordly action, he does so with a view to set an example to

the masses ; if he has renounced wordly life, he performs

deeds only for bodily maintenance,—whose actions, good and

bad, are consumed in the fire of wisdom which consists in the

realization of inaction and vice versa ; him the wise who know
Brahman call a real sage (pawdita).

The Sage’s Worldly Action as an Example

to the Masses.

He who can see action in inaction and vice versa
,
(z\et9

who has realized the true nature of action and inaction), is, by

virtue of that very realization, free from action
;
he renounces

("the world) and engages in no action,— only doing what is re-

quired for the bare existence of his body,—even though he had

been engaged in action before realizing the truth. On the

other hand, there may be a person who, having started with

action and having since obtained the right knowledge of the

Self, really abandons action with all its accessories, as he

finds action of no use
;
but who, finding that for some reason

he cannot abandon action, may continue doing action as before,

with a view to set an example to the world at large, devoid of

attachment to action and its result, and therefore having no

selfish end in view ; such a man really does nothing. His

action is equivalent to inaction, since all his actions are con-

sumed in the fire of knowledge. To teach this, the Lord says :

^ U: I! RO II
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20. Having abandoned attachment for the

fruits of action* ever content, dependent on none,

though engaged inactions, nothing at all does he do.

He who has abandoned all concern for action and all

attachment for its results in virtue of the knowledge of the

truth explained above, who is always content, longing for no

objects of senses : who seeks nothing whereby to achieve

any end of his ( i.e to secure enjoyments in this birth or the

next) ; who, for want of any selfish end in view, might give up

action with its accessories
;
but who finding it impracticable

to getaway from action, engages in action as before with a

view to set an example to the world or to avoid the displeasure

of the orthodox,—such a man, though engaged in actions,

really does nothing at all, since he is endued with knowledge

of the actionless Self.

The Sage’s Action For Bodily Maintenance.

He who, unlike the one just spoken of, has, even before

engaging in action, realized his indentity with Brahman (the

absolute) abiding within all as the innermost actionless Self (the

Pratyagatman); who is free from desire for objects of pleasure

seen or unseen : and who, therefore, finding no use in action

which is intended to secure such objects of pleasure, renounces

all action with accessories, except what is necessary for the

bare bodily maintenance; such a devotee, steady in his devotion

to knowledge, is liberated. To teach this, the Lord ssys :

21. Free from desire, with the mind and the

self controlled, having relinquished all possessions

doing mere bodily action, he incurs no sin.
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He from whom all desires have departed, by whom the

mind and the body (the self, the external aggregate of causes

and effects) have been controlled, by whom all property has

been disowned, who does mere bodily action (action necessary

for the bare existence of the body), without attachment even

for that action,—he incurs no sin which will produce evil

effects. Even dharma is a sin,—in the case of him who seeks

liberation,—inasmuch as it causes bondage. He is liberated

from both (dharma and a-dharma), i.e\ he is liberated from

sawzs&ra.

Now, what does the phrase ‘ mere bodily action \ (sarira-

karma) mean ? Does it mean action which can be performed

by means of the body only ? Or does it mean action required

for the bare existence of the body ?

One may ask : What is the good of this enquiry P What
if * bodily action * means

1

action done by means of the body,

or
4

action necessary for the bare existence of the body
4

?

We reply as follows:

Firstly :—If ‘mere bodily action’ means ‘action which can

be performed by means of the body only’, the words would

imply that even he who, by means of the body, does an un-

lawful action productive of some visible or invisible results,

incurs no sin. Then this teaching would contradict the

teaching of the s£stra. And to say that he who does by means

of the body a lawful action productive of some visible or

invisible results incurs no sin is to deny something which even

the opponent would never advance. Moreover, the qualifica-

tions ‘ doing bodily action * and ‘ mere * would imply that sin

accrues to him who in speech or thought performs actions

enjoined or prohibited by the sastra, respectively called dharma

and a-dharma. To say, then, that he who does a lawful act in

speech or thought incurs sin would be to contradict the
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scripture ; and to say that he who does an unlawful act in

speech or thought incurs sin is a useless reiteration of what is

known.

Secondly. If, on the other hand, “bodily action be

interpreted to mean
4

action required for the bare existence

of the body,’ then the teaching amounts to this : He who in

deed, speech and thought does no other action, lawful or

unlawful, productive of results here or hereafter; who, in

deed, speech or thought, performs in the eye of the world just

those acts which are required for the bare existence of the

body without even such attachment to those acts as is

implied in the words “ I do,” he does not incur sin. Since
it cannot even be imagined that such a man can do any wrong
which may be called sin, he is not subject to rebirth ; he is

liberated without any let or hindrance, since all his actions

have been consumed in the fire of knowledge.—Thus, there

is here only a reiteration of the results of the right knowledge,
which have been described already (in iv. 18). The phrase
4

mere bodily action 5
thus understood gives no room to

•objection.

Since an ascetic who has disowned all property does not

own even the articles of food and other things re juired for

the maintenance of the body, it would follow that the body
should be maintained by begging or such other means. Now
the Lord points out such means of obtaining food and other
things required for the maintenance of the body as are sanc-
tioned by the texts like the following:

** What is not begged for, not previously arrranged
for, what has been brought to him without his effort...

’’

(Baudhayana-Dharmasutra 2—8—1 2)*

^ f^Tsfa * fruft II II
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22. Satisfied with what comes to him by

chance, rising above the pairs of opposites* free

from envy, equanimous in success and failure,

though acting he is not bound.

He who is satisfied with whatever he may obtain by

chance, without his effort or request, who his not affected in

mind by the attack of such pairs of opposite (dvandva) as

heat and cold, who cherishes no feelings of envy and jea-

lousy, who is calm whether he obtains or not such things as

might come to him without effort,—such a devotee, feeling

no pleasure or pain whether he obtains or not food and other

things required for the maintenance of the body, seeing action

in inaction and vice versa
i

ever steady in his knowledge of the

true nature of the Self, always disowning agency
—

“ I da

nothing at all, energies act upon energies,”—in all acts of the

body, etc., while begging or doing anything else for the hare

existence of the body,—thus realizing the non-agency of the

Self, he really does no act at all, not even the act of begging.

But as he appears to act like the generality of mankind,

agency is imputed to him by people, and so far he is the agent

in the act of begging and the like. From his own point of

view, however, as based on the teaching of the scriptures

which are the source of right knowledge, he is no agent at alb

Thus, though he performs the act of begging and the like

required for the bare existence of the body, and though with

reference to these acts agency is imputed to him by others, he

is not bound, since action and its cause, which are the source

of bondage, have been burnt in the fire of wisdom* This is

only a reiteration of what has been already said (iv. 19, 21)«

The sage’s worldly action does not bind him.

It has been shown in iv, 20 that that main does no action

who, having started in life with action, has since realized the
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actionless Self as one with Brahman and has seen the non-

existence of the agent, action and results, but who, though

competent to renounce action, yet, on account of something

preventing him from doing so, has continued in action as before*

Of him who, as thus shown, does no action, the Lord says :

ii it

23. Of the man whose attachment is gone,

who is liberated, whose mind is established in know-

ledge, who acts for the sake of sacrifice,—his whole

action melts away.

That man from whom all attachment is gone, from whom
all cause of bondage, dharma and a-dharma, has fled away,

whose mind is ever fixed in wisdom alone, who acts with a

view, to the peiformance of a sacrifice —his action with its

result is dissolved away, is reduced to nothing.

Wisdom-sacrifice.

For what reason, then, is all action which he does, entirely

dissolved, without producing its natural result?- Listen

why.

apifelumr stott §trq 1
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24. Brahman is the offering, Brahman the

oblation
;
Jby Brahman is the oblation poured into

the fire of Brahman
;
Brahman verily shall be

reached by him who always sees Brahman in

action.

* With a view to please the Lord, Narayawa <Yajna—Sacrifice,

Vishnu).— (A).
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The man who has realized Brahman sees that the instru-

ment by which the oblation is poured in the fire is nothing but

Brahman : that it has no existence apart from that of the Self,

just as silver has no existence apart from that of the mother-of-

pearl (mistaken for silver). What (in the illustration,) appears

as silver is nothing but the mother-of-pearl. What people

look upon as the instrument of offering is, to one who has realized

Brahman, nothing but Brahman. Brahman is the oblation; i.e.

what is regarded as oblation is to him nothing but Brahman;

and it is by Brahman that the offering is made, i e., the agent

is none other than Brahman. The act of offering is nothing

but Brahman; and the result, the goal to be reached by him

who always sees Brahman in action is nothing but Brahman.

Thus, the action performed by him who wishes to set an

example to the world is in reality no action, as it has been

destroyed by the realization of Brahman in action. This

representation as a sacrifice (Yaj/^a) of the right knowledge

possessed by him who has given up all rites and has renounced

all action is quite in its place, as serving to extol that right

knowledge. For him who has realised the supereme Reality,

the instrument of offering and other accessories connected with

the actual sacrifice are nothing but Brahman, who is one with

his own Self. Else, it would be to no purpose to speak

specifically of the instrument and other accessories of a

sacrificial rite as Brahman, when everything is Brahman.

Wherefore, to one who realises that all is Brahman, there is

no action. Moreover, all idea of the accessories of action is

absent ; and indeed, no act of sacrifice is ever possible in the

absence of such an idea. Every sacrificial rite, such as

agnihotra, is associated with an idea (derived from the revealed

texts) of the accessories of action, such as a particular God

or Gods to whom the oblation should be offered, and with

egoism on the part of the agent and his attachment for the
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results. No sacrificial rite is ever found unassociated with

the idea of the accessories of action and results, unaccompa-

nied with the egoism and a longing for the results. But this

(wisdom-sacrifice) is an action wherein all idea of the instru-

ment and other various accessories of action, all idea of

action itself and of its results, has been replaced by the one

idea of Brahman. Whence it is no action at all. This is

shewn in iv 18. 20 ;
iii. 28 ;

v. 8 Thus teaching, our Lord

here and there tries also to remove all idea of duality, i e.
$ of

action, its result and its accessories* It is admitted m the case

of the Kamya-Agnihotra—the sacrifice of Agnihotra performed

for some selfish purpose— that it ceases to be a Kamya-Agni-

botra in the absence of that purpose. So also we are given to

know that actions produce different results according as they

are performed deliberately or otherwise. Accordingly, here

too, in the case of the wise man in whom the idea of Brahman

has replaced all idea of duality—such as, the instrument and

other accessories of the act of offering, the act itself and its

results—his action, though appearing as such externally,

ceases to be action. Whence it is said “ the whole action

melts away (iv. 23).

In interpreting this passage, some say What we call

Brahman is the instrument of action and so on- And in fact

it is Brahman that manifests Himseif in the five forms— such

as action and its accessories,-—and does the action. In this

case, the idea of the instrument and other accessories of action

does not cease to exist. On the other hand, it is taught that

the idea of Brahman should be fixed upon action and its

accessories in the same way that the idea of Vishnu is fixed

upon an idol or the idea of Brahman is fixed upon
4

name
*'

{Vide Chh. Upanishad, 7-1-5).

Indeed, even this view would be possible if this particu-

lar section of the discourse were not here concerned with the
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praise of the Wisdom-sacrifice (jn&na-yajna). On the other

hand, our Lord will here speak of the several acts of worship

termed yajnas (sacrifice) and then praise wisdom, the right

knowledge, in these terms :
'**
Superior is the wisdom-sacrifice

to the sacrifice with objects” (iv. 33). And it has been

shewn that the verse is intended to represent wisdom as a

sacrifice (vide p. 126). But, with those who maintain that the

idea of Brahman should be fixed upon the sacrificial rite and

all its accessories, just as the idea of Vishnu is fixed upon an

idol or the idea of Brahman on
i

name *—the Brahma-vidya

(knowledge of Brahman), which has been hitherto spoken of

cannot be the aim of the teaching here
; for, this verse would

be mainly concerned, according to their interpretation, with

the instrument, etc., connected with a sacrificial rite. Moreover,

moksba cannot be obtained by that knowledge which consists

in fixing the idea of Brahman on a symbol (such as a sacrificial

rite). It has been here said that Brahman is the goal to be

reached. It is indeed opposed to truth to maintain that

moksha can be obtained without knowledge.

Such interpretation is also opposed to the context. Right

knowledge is the subject of which this Discourse treats (vide iv.

18), and the concluding portion of the Discourse treats of the

same subject as shewn by the closing verses. The Discourse

indeed concludes by extolling right knowledge (iv. 33, 39).

Accordingly it is not right to maintain that, all on a sudden,

and without reference to the present topic, it is here taught

that the idea of Brahman should be fixed on an idol.

Wherefore this verse should be interpreted as has been

done by us.

Sacrifices Effected By Action.

After representing the right knowledge as a sacrifice, the

Lord proceeds to enumerate other kinds of sacrifice, with a

view to extol right knowledge :
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25. Other yogins resort to sacrifices to Gods;

in the fire of Brahman others offer the Self by the

Self.

Some yogins, devotees to action, perform only sacrificial

rites in devotion to the Gods, while others who know Brahman,

the Absolute, sacrifice the Self by the Self in the fire of

Brahman. The oblation (ahuti) in his latter sacrifice is yajna,

the Self,—for ‘yajna,’ is enumerated among the terms

synonymous with
1

atman ’—who is in reality one with

Brahman, but who is conditioned by the upadhis (such as

buddhi) with all their attributes superimposed upon Him*

This oblation of the Self is poured by the Self into Brahman,

—here termed fire, the place into which that oblation is

poured.—-as described in the following texts :

“ Brahman is the Real, Consciousness, the Infinite”

(Tait. Up 2-1).

“ Brahman who is Consciousness and Bliss.” (Bri.

Up. 5-9-28).

“ Brahman who is immediately cognised by all, and

who is the innermost Self of all ” (Bri. Up. 3-2-1)

Brahman is devoid of all characteristics of mundane existence

(sawsara) such as hunger and thirst, inconceivable in

any particular form of aspect, as taught by the Scripture in

the terms
§t

It is not thus, it is not thus.” (Bri. Up. 4“4-27).

To know the conditioned Self as identical with the un-

conditioned Brahman is to sacrifice the Self in Brahman.

This is the sacrifice which is performed by those who, having

renounced all action, areever steady in their knowledge of the

identity of the Self with Brahman.



25- 28] JNANA YOGA. 145

This Wisdom-Sacrifice (described in iv. 24) is here

enumerated along with the Gods*Sacrifice (Daiva-yajaa) and

others, with a view to extol it (iv. 33).

Hi% II H

26. Others offer hearing and other senses in

the fires of restraint
;
others offer sound and other

objects in the fires of the senses.

Some yogins offer hearing and other senses in the fires of

restraint (sa/wyama) ;—the plural
6
fires * is used because the

restraint differs with each sense ;—they are ever engrossed in

restraining their senses
;
while others sacrifice the objects of

senses in the fires of the several senses, t.e*, they regard it as

a sacrifice to direct their senses only to the unforbidden objects

of senses.

<3rR*req*pir*iTBr ura iPTfTm ii n

27. And others sacrifice all the functions of

the senses and the functions of the vitality in the

wisdom-kindled fire of the Yoga of Self-restraint.

Wisdom-kindled ; kindled by discriminative wisdom, as a

lamp is kindled by oil. The functions of pr&7za, the vital

air in the individual’s body, are expansion, contraction, etc.

The functions of the senses and of the vital air are com-

pletely dissolved while the yogin concentrates the mind on

the Self,

isspiirrsrercitr i
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28. Others are sacrificers by their wealth,

sacrificers by austerity, sacrificers by Yogas, sacri-

ficers by reading and knowledge, ascetics of rigid

vows.

Of others, some sacrifice by way of giving away their

wealth to the deserving ;
some by austerity

;
some by Yoga,

comprising such parctices as Pr&^&y&ma (restraint of vital

airs) and Pratyahara (withdrawal of the mind from
. external

objects) ;
some by way of repeating Vedic texts such as the

Rig-Veda according to prescribed rules
;

some by way of

studying the contents of the Scriptures (s&stra,).

gifer 5froTS<TR 1
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29. Others offer prtoa (outgoing breath) in

apana (incoming breath), and ap&na in pra^a,

restraining the passages of prana and apana,

absorbed in pran&y&ma (restraint of breath).

Some practise the kind of pra;zayama called Puraka

(filling in) ; some practise the kind of Pran&yama called

Rechaka (emptying)
;
some are engaged in the practise of

Pra^ayama called Kumbhaka by impeding the outward

passage of the air through nostrils and the mouth, and by

impeding the inward passage of the air in the opposite

direction.

Moreover.

m* TfJWfrcn spinal i
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30. Others, with regulated food, offer life-

breaths in life-breaths. All these are knowers of

sacrifice, whose sins are destroyed by sacrifice.
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Regulated ; limited. Whatever life-breath has been

controlled, into it they sacrifice all other life-breaths ; these

latter become, as it were, merged in the former.

m wq; i
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34. Eating of ambrosia, the remnant of the

sacrifice, they go to Eternal Brahman. This
world is not for the non-sacrificer

5
whence the

other?—O best of Kurus.

Performing the sacrifices mentioned above, they eat, at

intervals, of prescribed food in a prescribed manner. Food

so eaten is called ambrosia, amrita (immortal). If they wish

for moksha, they go to Brahman in course of time, not at

once, as we should understand for consistency’s sake. Even

this world, which is common to all beings, is not for one who
performs none of the sacrifices mentioned above. How can

there be to him another world which can be secured only by

superior means ?

15RT3 T mm i
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32. Thus manifold sacrifices are spread at

the mouth of Brahman. Know them all as born

of action. Thus knowing, thou shalt be liberated.

Thus various sacrifices, such as those -mentioned above,

are spread at the mouth of Brahman, ue , are known from the

Vedas through such passages as the following :
“ We sacrifice

pr&na in speech. ” Know that they are all born of the not-

Self,—of action in deed, speech and thought,—for the Self is

actionless* If you realise that “ these are not my actions, I am
actionless, I am unconcerned,” you will be released, by this

right knowledge, from evil, from the bond of samsara*
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Wisdom-sacrifice is superior to other sacrifices.

Right knowledge was represented as a sacrifice in iv. 24.

Then several sacrifices have been taught. Knowledge is now
extolled as compared with these latter kinds of sacrifices

which are all means of attaining the several objects of human
pursuit.

m u 33 u

33. Superior is wisdom-sacrifice to the sacri-

fice with objects, O harasser of thy foes. All

action, without exception, O son of Pritba, is

comprehended in wisdom.

The sacrifice performed with material objects produces

material effects, whereas wisdom-sacrifice does not. Where-

fore wisdom-sacrifice is superior to the sacrifice performed

with material objects. For, wisdom, which is the means to

moksha, comprehends all action. So says the sruti

:

“ Just as (in the game of four dice) the three dice are

comprehended in the fourth termed krita, so whatever

good people do, all that reaches him. Any other man
who knows that which he knew (obtains the same

result).—(Chha. Up. 4-1-4).

How and where one should seek wisdom.

By what means is this grand wisdom to be obtained ?

tdfsfe sfaqran mm i
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34. Know this : by long prostration, by

enquiry, by service, those men of wisdom who

have realised the truth will teach thee wisdom.
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Know thou by what process it is obtained. Go to the

teachers (Acharyas) and humbly prostrate thyself before them.

Ask them what is the cause of bondage (bandha) and what

the means of deliverance ; what is wisdom (vidya) and what

nescience (avidya). Do service to the Guru. Won over by

these and other marks of respect, the teachers who, knowing

the truth as well as realising it themselves, will impart to thee

their wisdom,*—’that wisdom which has been described above*

Some only, but not all, know as well as realise the truth-—By
this the Lord means to say that that knowledge alone which

is imparted by those who have realised the truth—and no

other knowledge—can prove effective.

Then alone the following statement will hold good

:

m ijaiwrefoor trfir u II

35. Knowing which, thou shalt not again

thus fall into error, O Pandava
;
and by which,

thou wilt see all beings in thy Self and also in Me.

Having obtained the wisdom, imparted by them, you will

not be again subject to confusion as you now are. By this

wisdom you will also 'immediately perceive all beings, from

Brahma (the Creator) down to grass, in your own Self. You

will then realise that “ these beings exist in Me.” You will

also see them all in Me, Vasudeva, thus :
“ And these beings

exist in the Supreme Lord Ae., you will realise that unity

of the individual Soul (Kshetrajrca) and the Isvara which is so

clearly taught in all the Upanishads.

Wisdom, a consumer of all sins and actions.

Moreover, see how excellent knowledge is

:

TRfTrm: I
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36. Even shouldst thou be the most sinful of

all the sinful, thou shalt verily cross all sin by the

bark of wisdom.

With the boat of this knowledge, verily, you can cross the

ocean of sin. For one who seeks liberation, even dharma

proves to be a sin.

How does wisdom destroy sin ?—Here is an example

:

URnsfJ st&jjrmSf 11 3 ® 11

37 . As kindled fire reduces fuel to ashes, 0
Arjuna, so does wisdom-fire reduce all actions to

ashes.

Just as a well-kindled fire reduces fuel to ashes, so does

the fire of the wisdom reduce all actions to ashes, i.e .
9 it

renders them important The fire of wisdom cannot indeed

literally, reduce actions to ashes as fire reduces fuel to ashes.

Accordingly we should understand that right knowledge is the

cause which renders all actions impotent. But the actions by

which this body has been brought into existence will come to

an end only when their effects will have been fully worked

out ; for, those actions have already commenced their effects.

Thus wisdom can destroy only such actions as have not yet

begun to produce their effects, whether they are actions done

in this birth before the rise of knowledge and along with

knowledge* or those done in the many previous births.

Wherefore,
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38. Verily, there exists here no purifier equal

to wisdom. He who is perfected by Yoga finds it

in time in himself by himselfi

The seeker of moksha who has perfected and regenerated

himself by Yoga—by Karma-Yoga and by Samadhi-Yoga—

•

will after a long practice, himself find spiritual wisdom in

himself*

The surest means to wisdom.

The surest means of acquiring wisdom is taught as

follows :

itr q^r 11 11

39, He obtains wisdom who is full of faith,

who is devoted to it, and who has subdued the

senses. Having obtained wisdom, he ere long

attains to the Supreme Peace.

A man full of faith obtains wisdom. But he may be

slow ;
whence it is enjoined that he should ever be intently

devoted to the means of obtaining wisdom, such as constant

attendance- on the Teachers (Gurus)^. A man of faith and

devotion may not have mastery over the senses
;
whence it is

also enjoined that he should withdraw his senses away from

their engrossment in objects. Such a man of faith, devotion

and self-control is sure to obtain wisdom- Mere external acts

(iv. 35), such as long prostration before the Guru, may fail to

produce the required effect, since they may be tinged with

hypocrisy. But hypocrisy is impossible when a man is full

of faith and so on. Whence these are the certain means of

acquiring wisdom.—What is the result of this acquisition of

wisdom ?—The answer follows : Having obtained wisdom, he

swiftly attains the Supreme Peace, called Moksha. That

* And listening to their teachings, etc,
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the right knowledge quickly leads to moksha is an established

truth clearly taught by all sastras as well as reason.

Wisdom the killer o£ doubt.

Thou shalt not doubt this, for doubt is most sinful.

—

How P-. Listen
: >
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40. The ignorant* the faithless, and one of

doubting self, is ruined* There is neither this

world, nor the other, nor happiness, for one of

doubting self.

The man who knows not the Self is ruined, as also the

man who has no faith in the teachings and the words of his

Guru, and the man whose mind is full of doubts. No doubt

the ignorant and the faithless are ruined, but not to the

same extent as a man of doubting mind. He is the most

sinful of all—How?—-Even this world which is common
to all men is not won by a sceptic, nor the other world*

nor happiness: for even these things come within the

sweep of his doubt* Wherefore thou shalt not doubt

Wherefore F—For,

smireret srasiu \\ 9 \ it

4!, Him who has renounced actions by

Yoga, whose doubts have been cloven asunder by

wisdom, who is self-possessed, actions bind not,

O Dhanamjaya.

He who sees the Supreme Being renounces all actions

—

dharma and a-dharma—by virtue of Yoga or knowledge of

the Supreme Being. He attains this stage when his doubt
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has been cloven asunder by the realisation of the oneness

of the Self with the Isvara. As he traces all actions to the

interactions of the energies (guwas), actions do not bind him ;

they do not produce any effects (good or bad) in the case of

him who, in virtue of his Yoga, has renounced all actions and
is ever watchful over bis self.

Since that man who, in virtue of the practice of karma-
yoga, has all his doubts cut asunder by knowledge which

arises as a result of all impurity having been washed away,

is not bound by actions because they have been consumed

in the fire of wisdom, and since that man is ruined who
entertains doubts as to the practice of karma and knowledge.

wmmmssimx i
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42. Therefore with the sword of wisdom
cleave asunder this doubt of the Self lying in the

heart and born of ignorance, and resort to Yoga.
Arise, O Bharata.

Doubt is most sinful. It is born of ignorance and lies in

the buddhi. Kill it by wisdom, by right knowledge of the Self.

[The word
<c

atmanah ” means
4

of the Self,’ * concerning

the Self,’ but not
4

cherished by thyself.’ Arjuna’s doubt here

is about the Self. If Arjuna could ever think that one man’s

doubt is ever to be cut by another, then the Lord might say

kill thy doubt ’ as opposed to another s doubt. Even if

Arjuna has been asked to kill the doubt concerning the Self,

it implies also that the doubt is one cherished by Arjuna.]

Knowledge is destructive of ail evil, such as grief, folly,

and the like. Having thus slain doubt, the cause of thy ruin,

apply thyself to Karma-Yoga, the means of acquiring right

knowledge. Now arise and fight, O descendant of Bharata*



FIFTH DISCOURSE.

SAMNYASA-YOGA

Which is better for the ignorant, Karma-Yoga

or Samnyasa ?

In iv. 18, 19, 21, 22, 24, 32, 33, 37 and 41, the Lord has

spoken of the renunciation of all actions ; and in iv* 42 He
has exhorted Arjuna to engage in Yoga, in performance of

action. Owing to the mutual opposition between performance

of action and renunciation thereof as between motion and rest,

the two cannot be accomplished by an individual at one and

the same time. Neither have two distinct periods of time been

prescribed for their respective observance. By inference,

therefore, only one of them forms Arjuna’s duty
;
so that

thinking that, of the two,—performance of action and renunci-

ation thereof,—he should resort to the better of the two to the

exclusion of the other, Arjuna asks (v- 1) of the Lord with a

desire to know which is the better of the two.

(Objection)
:—As going to speak of entire devotion to

Jnanayoga on the part of him who has realised the Self, the

Lord has taught, in the passages quoted above, that such a

man has to renounce action, but not he who has not realised

the Self. Since performance of action and renunciation of

action thus pertain to two distinct classes of people respect-

ively, Arjuna’s question with a view to know which of the

two is better than the other is irrelevant-

(Answer) :—Yes ; from your standpoint the question is

irrelevant. But from the questioner’s (Arjuna’s) own stands

point, the question, we say, is quite relevant—How ?—In the

passages quoted above, the Lord enjoins renunciation as a
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duty (in the form “ Let the wise man renounce
M
) ; and it

cannot be enjoined as a duty unless it (the term
6

renounce ’)

is more important than the agent (t.e., the term ‘ wise
1

); so that

this injunction of renunciation should be extended so as to apply

to that man also who has not realised the Self, because renunci-

ation is elsewhere enjoined on him also
*

It cannot be made

out that renunciation of action is here intended for that man
only who has realised the Self.t Thus arguing, Arjuna thinks

that an ignorant man may either perform action or renounce it

But, owing to the mutual opposition of the two courses as shown

above, only one of them can form the duty (of an individual

at a time). And inasmuch as it is the better one of the two

that should be followed, but not the other, the question with a

view to know which of the two is the better is not irrelevant.

The question is not with reference to the enlightened*

That this is the meaning of Arjuna’s question is also

evident from an examination of the meaning of the words in

reply*—How ?—The reply runs as follows :

41 Samnyasa

and Karma-Yoga both lead to the highest bliss
;
but Karma-

Yoga is the better of the two ** (v. 2). We should now

ascertain : Is it in reference ’to the Karma-Yoga and the

Karma-Samnyasa resorted to by a man who has realised the

Self that it is said that they lead to the highest bliss as their

result, and that the Karma-Yoga is for some reason the better

of the two ? Or is it in reference to those resorted to by a

man who has not realised the Self that the statement is

* When he is full of vairagya or indifference to all worldly concerns

—(A)*

f The Mimamsakas hold that a single proposition can embody but a

single injunction. Accordingly, if the proposition
4
‘ The wise should,

renounce *’ be meant to enjoin renunciation, it cannot at the same time

enjoin that renunciation should be resorted to by the wise alone. Else it

would involve the fallacy of a double injunction in a single proposition.
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made ?—What then ?
#—Listen : As a man who has realised

the Self resorts to neither Karma-Yoga nor Samnyasa, it is

not right to speak of them as alike leading to the highest bliss

or of the superiority of his Karma-Yoga over his Karma-
Samnyasa. If for a man who has realised the Self, Karma-
sa^otyasa and its opposite—Karma-Yoga (performance of

action)—were possible, then it would have been right to

speak of them as alike leading to the highest bliss or to speak of

the superiority of his Karma-Yoga over his Karma"Samnyasa,
Inasmuch as, however, neither Karma-Samnyasa nor Karma-

Yoga is possible for a man who has realised the Self, it is not

right to speak of them as alike leading to the highest bliss, or

to say that Karma-Yoga is better than Karma-Samnyasa*

Karma-Yoga and Samnyasa inapplicable to the

enlightened.

(Question):—Are both Karma-Yoga and Karma-Sam-

nyasa impossible, or is only one of them impossible, for a man
who has realised the Self ? If only one of them, is it Karma-
Yoga or Karma-Samnyasa ? What is the reason for the

impossibility ?

(Answer) :—Since the man who has realised the Self is

free from illusory knowledge, Karma-Yoga which is based

upon illusion must be impossible for him. Here, in the Gita-

sasfcra, in the sections treating of the real nature of the Self, i*

is said that a man who knows the Self, who knows himself to

be the Self that is devoid of all changes of birth, etc., and is

actionless, and*whose illusory knowledge has been replaced

by right knowledge,—that such a man has to renounce all

actions, ever dwelling in the true actionless Self ; and it is

further said that, owing to the opposition between right

* How is the former supposition liable to objection ? or how is the

latter reasonable }~~{Ancmdagiri) [Here the two suppositions are repeat-

ed in the Bhashya, but they have been omitted in the translation] •
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knowledge and illusory knowledge as well as between their

effects, he has nothing to do with Karma-Yoga, the reverse of

Karma-Samnyasa, presupposing an active Self and based on

the idea of agency caused by illusory knowledge. Wherefore

it is but right to say that, for him who has realised the Self

and who is free from illusory knowledge, Karma-Yoga which

is based upon the illusory knowledge is impossible.

{Question )
:—What then, are the sections treating of the

real nature of the Self in which the man who knows the Self

is said to have no action to do ?

(Answer) :*

—

In ii. 17, in ii. 19 and ii. 21, and in other

places here and there, the man who has realised the Self is

said to have no action to do.

(Objection):—Karma-Yoga is also taught here and there

in the sections treating of the real nature of the Self, e,g ti in

ii. 18, 31, 47, etc. How, then, can Karma-Yoga be said to be

impossible for a man who has realised the Self?

(Answer) It is so, because there is an opposition

between right knowledge and illusory knowledge as well as

between their effects. In iii. 3 it is said that the Sankhyas

who have realised the true nature of the Self apply themselves

to devotion in the path of wisdom—ever dwelling in the

actionless Self—as distinguished from devotion in the path of

action which is intended for those who have not realised the

Self. The man who has realised the Self has no longer any

object to gain, since he has achieved all. In iii. 17 it is said

that he has no more duties to perform. In such passages as

iii. 4 and v. 6 Karma-Yoga is enjoined as an accessory to

the acquisition of the knowledge of the Self, while in vi. 3 it

is said that the man who has obtained right knowledge has no

longer anything to do with Karma-Yoga. Further, in iv. 21

all action is denied to him except that which is required for

bodily maintenance ;
and even with reference to such acts of
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hearing and seeing as may be required for mere bodily main,

tenance, the man who knows the true nature of the Self is

directed in v. 8 always to meditate with a concentrated mind

on the idea that *
it is not I that do it.’ It is not possible to

imagine even in a dream that the man who knows the Self

can have anything to do with Karma-Yoga, so opposed to

right knowledge and entirely based upon illusory knowledge.

Wherefore it is the Sawnyasa and the Karma-Yoga of the

man who has not realised the Self that are spoken of (in this

connection) as leading alike to moksha. This Samnyasa,

which consists in renouncing a few actions only while yet

there is an idea of -agency,* is different from the.one already

spoken of, from the renunciation of all actions,—which is

resorted to by the man who has realised the Self. The former

becomes very difficult of performance as it is further associated

with ‘yama’ and'ni-yama’ and the like (which are the

various forms of self-control). Karma-Yoga is comparatively

easier of performance and is therefore spoken of as the better

of the two. Thus an examination of the meaning of the words

in reply leads also to the same conclusion as has been arrived

at before as regards the meaning of Arjuna’s question.
_

At the beginning of the third Discourse,' Arjuna, seeing

that knowledge and action could not coexist in one man, asked

the - Lord “ tell me that which is the better of the two and

in reply the Lord declared decisively that devotion in the path

of knowledge was meant for the Sankhyas—the renounced,

the Samnyasins.—and that devotion in the path of action was

meant for the Yogins. And from the statement “ nor by mer e

* He thinks that he has yet to learn what the Vedanias or the

Upanishads teach, to reason about it and to meditate upon it. He has

renounced only those actions which are specially^ enjoined on the

grihasthas or the second religious order (asrama) This sort of renuncia*

tion is thus partial and is meant to afford to the aspirant greater leisure to

apply himself to the acquisition of spiritual Wisdom.
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renunciation does he attain perfection ” (iii. 4) it is clear that,

in the view of the Lord, renunciation with knowledge is a

means of attaining perfection- And Karina-Yoga, too, must

lead to perfection, inasmuch as it has been enjoined (iv. 42)*

Arjuna now asks with a view to know as to which one of

them, Karm-Yoga or Samnyasa, is better for a man who has

no knowledge,

sFsre fro 3**ff*r ^ i
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Arjuna said :

I, Renunciation of actions, O Krishna, Thou

praisest, and again Yoga. Teli me conclusively

that which is the better of the two.

Thou teachest renunciation of those actions which are

enjoined in the sastras, and Thou teachest also that per-

formance of those very actions is necessary. I have, there-

fore, a doubt as to which of them is better, performance of

(prescribed) actions or renunciation of those actions. It is

the better course which must be followed. Wherefore tell

me conclusively that one,—it being impossible for one man to

resort to both at the same time,—be it performance of actions

or renunciation of actions, by which you think I may attain to

perfection.

Karma-Yoga suits the ignorant better than Samnyasa.

To state His own opinion with a view to clear the doubt,

the Lord says

:

cRftiJ It ^ 11
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The Blessed Lord said :

2. Renunciation and Yoga through action

both lead to the highest bliss: but, of the two,

Yoga through action is esteemed more than

renunciation of action.

Samnyasa and Karma-yoga, renunciation of actions and

performance of actions, both lead to moksha, as giving rise to

(spiritual) knowledge. Though both lead to moksba, yet, of

the two means of attaining moksha, Karma-Yoga is better

than mere—&\e., unaccompanied with knowledge—Karma-

samnyasa. Thus the Lord has praised Karma-Yoga.*

Wherefore ?—The answer follows :

ire: sr re^srrereT 3 ifs ^ i
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3. He should be known as a perpetual

renouocer who neither hates nor desires : for, free

from the pairs of opposites, O mighty-armed, he

is easily set free from bondage.

The Karma-Yogin who neither hates pain and the objects

causing pain, nor desires pleasure and the objects causing

pleasure, should be known as a perpetual renouncer (saw-

nyasin), though he is engaged in action.

Sankhya and Yoga lead to the same goal.

(Objection) :—Samnyasa and Karma-Yoga, which are

meant for two distinct classes of people and are opposed to

each other, should, properly speaking, be mutually opposed in

* The Lord does not of course mean that Karma-Yoga is superior to

true Karma-samnyasa- True Karma-samnyasa. that which is accompani-

ed with knowledge, is a far higher path than Karma-Yoga, though the

atter is easier than, and therefore preferable to, that Karma-samnyasa

which is unaccompanied with knowledge.
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their results also* They should not, on the other hand, both

lead to moksha alike.

(Answer) :—The Lord says :

S’-T^rST: I
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4. Children, not the wise, speak of Sankhya

and Yoga as distinct. He who is rightly devoted

to even one obtains the fruits of both.

It is children who speak of Sankhya and Yoga as pro-

ducing distinct and opposite results- But the wise, men of

knowledge, believe that they produce but one harmonious

result. He who rightly observes even one of them, Sankhya

or Yoga, obtains the fruits of both. Both lead to the same

result, viz moksha. Wherefore, there is no diversity in the

result.

(Objection)
:—Having started with the words

£

Samnyasa *

and
4 Karma-Yoga how is it that He speaks of Sankhya and

Yoga—with which we are not at present concerned—as

producing the same results ?

(Answer) :—There is no fault here. Arjuna indeed asked

the Question with reference to simple Samnyasa and simple

Karma-Yoga* But the Lord, without leaving these, has added

to them some additional conceptions of His own and has

answered the question, speaking of them under other names,

Sankhya and Yoga. In the opinion of the Lord, Samnyasa

and Karma-Yoga are themselves termed Sankhya and Yoga

when knowledge of the Self (j^ana) and equanimity (sama-

buddhitvaj are added to them respectively. Hence no

irrelevant topic.

How can a man obtain the results of both by the right

observance of only one ?—The answer follows :

11
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5. That state which is reached by Sankhyas

is reached by Yogins also. He sees, who sees

Sankhya and Yoga as one*

Sankhyas are those who are devoted to knowledge and

have renounced the world. They reach the state called

moksha- The same state is reached by Yogins also,—but

indirectly through, the attainment of true knowledge and

renunciation,—by those who perform their duties as a means

of attaining knowledge, dedicating them to the Isvara, and

having no selfish end in view. That man sees rightly who

sees that Sankhya and Yoga are one, as leading to an identical

result.

(iQuestion)
:—If so Samnyasa must be superior to Yoga.

How then is it that it has been declared that Karma-Yoga is

better than Karma-sawmyasa ?

{Answer) i—Listen why it is so. It is the simple Karma-

saw-nyasa and the simple Karma-Yoga with reference to which

you have asked me “ which one is the better of the two ? ”,

In accordance with the question, My answer has been given

—

without having regard to knowledge— that Karma-Yoga is

superior to Karma'samnyasa. But that Sawnyasa which is

based upon knowledge is regarded by Me as Sankhya, and

Sankhya itself is the true (paramartha) Yoga- It is only by a

figure that the Yoga through Vedic rites is called Yoga or

Samnyasa, inasmuch as it conduces to that (true Yoga or

SawnyasaX

Karma-Yoga is a means to Samnyasa.

How is it that the aim of the Karma-Yoga is that (true

Yoga or Sawnyasa) ?—Listen

:
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6. Bat renunciation, O mighty-armed, is

hard to attain except by Yoga
;

a sage equipped

with Yoga ere long reaches Brahman.

Renunciation (Samnyasa) here spoken of is the true

(paramarthika) Samnyasa
;
and Yoga is the Vedic Karma-

Ybga (performance of Vedic ritual) dedicated to the Isvara

a.ad entirely free from motives. A sage (muni) is so called

because of his meditation (manana) on the form of the Isvara.

4
: * ahman ’ here means renunciation (saranyasa, which is now

being spoken of), because renunciation consists in the know-

ledge of the Highest Self (Paramatman)
;
and the sruti says:

“ What is called Nyasa is Brahman
;
and Brahman is

verily the Great.* *
( Tait . Up- 4-78).

A sage equipped with Yoga soon reaches Brahman, the

true renunciation, which consists in steady devotion to right

knowledge. Wherefore, I have said that Karma-Yoga is

better.

A sage’s actions do not affect him.

When the devotee resorts to Yoga, as a means of attaining

Tight knowledge

:
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7, He who is equipped with Yoga, whose mind

is quite pure, by whom the self has been conquer-

ed, whose senses have been subdued, whose Self

has become the Self of all beings,— though doing,

he is not tainted.
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He who is equipped with Yoga, whose mind (afcman,

sattva) has been purified, who has conquered the body (atm an,

the self) and the senses, who sees rightly, whose Inner Concsi-

ousness, the Seif, has formed the Seif of all beings from

Brahma down to a clump of grass,—he will not be tainted,

i.e., he will not be bouud by actions, though he may continue

to perform them for the protection of the masses, i.e with a

view to set an example to the masses.

A sage’s actions are really no actions.

Neither does he really do anything. Wherefore,

she fefocvfrftft gw trerftq. i
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8—9. ‘ I do nothing at all ’
;
thus would the

truth-knower think, steadfast,—though seeing,

hearing, touching, smelling, eating, going, sleeping,

breathing, speaking, letting go
5
seizing, opening and

closing the eyes,—remembering that the senses

move among sense-objects.

The truth-knower is he who knows the true nature of the

Self, who sees the Supreme Reality.—When and how would

he think so ever intent on the truth ?—The answer is given

thus :

4

though seeing, etc.’

The duty of the man who, thus knowing the truth and

thinking rightly, sees only inaction in actions—in all the

movements of the body and the senses—consists in renounc~

ing all actions
;

for, he sees the absence of action. The
man, for instance, who thinks of quenching his thirst in a
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mirage, mistaking it for water, will not, even after knowing

that it is no water, resort to the same place for the purpose

of quenching his thirst.

Karma-Yogin is untainted by the results of his action.

But as to the man who is not a truth-knower and is

engaged in action .*

si a 'TN'T TOraforpror u ? ° u

io# He who does actions, offering them to

Brahman, abandoning attachment, is not tainted

by sin, as a lotus leaf by water.

He offers all actions to the Isvara, in the faith that
4

I

act for His sake’, as a servant acts for the sake of the

master. He has no attachment for the result, even for

moksha. The result of actions so done is only purity of the

mind, and nothing else.

Because,

jpfsrr i
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1 1. By the body, by the mind, by the intellect*

by mere senses also, Yogins perform action, without

attachment, for the purification of the self.

Mere : free from egotism, resolute in the faith that
4

I act

only for the sake of the Lord, not for my benefit,’
4

Mere *

should be construed along with * body * &c„ with each one

of them separately, Yogins are those who are devoted to

works, free from egotism in all their acts, without attach-

ment for their results. They act only for the purification of

the mind (sattva). Wherefore, as thy duty lies only there,

do thou only perform action.
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Also because,

3T3^: r*fr?t || \ R il

12. The steady-minded one, abandoning the

fruit of action, attains the peace born of devotion.

The unsteady one, attached to the fruit through

the action of desire, is firmly bound.

The steady-minded man who, resolved that “ I do actions

for the sake of the Lord, not for my benefit,” abandons the

fruit of action attains the peace called moksha, as the

result of devotion, through the following stages : first, purity

of the mind
;
then, attainment of knowledge

;
then, renunci-

ation of all actions ;
and lastly, devotion to knowledge. But

he who is unsteady is led by desire and is attached to the

fruit, thinking * I do this act for my benefit.’ He is firmly

bound. Wherefore, be thou steady-minded.

The blissful embodied life of a sage.

But as to the man who sees the Supreme Being.

mm i
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13. Renouncing . all actions by thought, and

Self-controlled, the embodied one rests happily

in the nine-gated city, neither at all acting nor

causing to act.

Actions are either the obligatory duties (nitya-karmawi).

or those arising on the occurrence of some special events

(naimittika-karmawi), or those intended for securing' some

special ends, and which are only optional (kamya-karm ani)

,
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of those which are forbidden (pratishiddha-karma/zi). The

man who has subdued the senses, renounces all actions in

speech, thought, and deed, by discrimination, by seeing inac-

tion in action, and rests happily. He rests happily because

he has given up all action in speech, thought and deed, be-

cause he is without worry, because his mind is calm, because,

excepting the Self, all interests (foreign to the Self) have

departed from his mind,—Where and how does he rest ?—

>

In the body which has nine openings ; seven in the head, be-

ing the organs of sensation ; two nether ones for the passage

of the urine and the dung. As having these nine openings,

the body is said to be a nine-gated city. It is like a city ,,

with the Self for its monarch, inhabited by the citizens of the

senses, mind, intellect, as well as their objects,—all working

for the sole benefit of their Lord and producing consciousness

of various objects. In such a nine-gated city the embodied
one rests, having renounced all action.

(iObjection )
:—Of what use is the qualification “ he rests

in the body ” ? Every man, be he a samnyasin or not, rests

in the body only. So, the qualification is meaningless.

(Answer)
:—He that is ignorant identifies himself with

the mere aggregate of the body and the senses, and thinks

:

“ I rest in a house, on the ground, on a seat.” Such a man
regarding the mere body as himself, cannot indeed cherish

the idea that he rests in the body as in a house. But in the

case of a man who regards the Self as distinct from the ag-

gregate of the body, &c., the idea that he rests in the body is

quite possible. And it is also right that he should renouce

by thought—by knowledge, by discriminative wisdom—the

action attributed to the Self through ignorance, but which

really pertains to the not Self. Though a man has attained

discriminative wisdom (ie., has realised his true Self as

distinguished from the not-Self) and has renounced all concern
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with action, still, it may be said that he rests in the

nine-gated city of the body as in a house, inasmuch as his

personal consciousness (of resting arises only with reference

to the body in virtue of the traces of the unspent portion of

the prarabdha-karma—the karma which brought the present

body into existence—still continuing to be felt- Thus the

qualification
c

he rests in the body 1 has a meaning, as point-

ing to a distinction between the respective standpoints of the

wise and the ignorant.

(Objection) :

—

It is true that he renounces the actions of

the body and of the senses attributed falsely to the Self

through ignorance; still, the power of acting and of causing

to act may be inherent in the Self and may remain in him

who has renounced actions.

(.Answer)
:—The Lord says : He neither acts himself, nor

causes the body and the senses to act.

(Question) :—Do you mean that the power of acting and

of causing to act is inherent in the Self and that it ceases by

renunciation, like the motion of a moving person : or that the

power is not inherent in the Self ?

(Answer) :—The power of acting or of causing to act i
s

not inherent in the Self
;

for, the Lord has taught that the

Self is unchangeable (ii. 25 ) ,
and

u
though seated in the body,

he acts not, nor is he tainted ” (xiii. 31). The sruti says»

“ It thinks as it were and moves as it were.” (Bri. Up. 4-3-7),

JSfataare is the source of activity.

Moreover,

q H Rg: |
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14. Neither agency nor objects does the

Lord create for the world, nor union with the fruits

of actions. But it is the nature that acts.
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The Self, the Lord (of the body), does not create agency

does not of Himself urge any one to action, * do this.*

Neither does the Self create cars, jars* mansions, and other

objects of desire. Nor does the Self unite him who makes a

car or the like with the fruit of the act.

{Question) If the Self in the body does not Himself

act nor cause others to act, what then is it that acts and

causes others to act ?

(Answer):— Listen* It is Nature, Svabhava, Praknti,

Maya, ‘ the Divine Maya made up of gunas* * (vii. 14).

Wisdom and Unwisdom.

In reality,

HR JPIR 3R3R: U W II

15. The Lord takes neither the evil nor even

the good deed of any; wisdom is enveloped by un-

wisdom
;
thereby mortals are deluded.

Of any : even of His devotees.

(iQuestion) :—With what object then is done by devotees

any meritorious act,—an act of worship, sacrifice, or charity,

the offering of an oblation into the fire, or the like ?

(Answer):— 1

The Lord says in reply; Discriminative

knowledge is enveloped by ignorance*

mortal creatures in samsara are deluded and think, “X act,

I cause to act, I shall enjoy, I cause to enjoy,’* and so on.

* That is to say, Atmzn forms the agent, the enjoyer, and the Lord

•of Creation, through avidya— (A)

.
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16 . But to those whose unwisdom is destroy-

ed by wisdom of the Self, like the sun wisdom
illuminates that Supreme.

When that unwisdom by which the mortals are envelop-

ed and deluded is destroyed by wisdom or discriminative

knowledge of the Self, then, as the sun illuminates all objects,

so wisdom illuminates the whole of the Knowable, the Su-

preme Reality.

The sage has no more births.

The Supreme Reality having been illuminated by wis-

dom.

va

17. With their consciousness in That, their

Self being That, intent on That, with That for

their supreme goal, they go never again to return,

their sins shaken off by means of wisdom.

Fixing their consciousness in Brahman and realising that

the very Supreme Brahman is their Self, they renounce all

actions and dwell in Brahman alone,—the Supreme Brah-

man being their highest goal, their delight being solely in the

unconditioned Self. In the case of such men, all sins and

other causes of mundane existence (samsara) are destroyed

by wisdom described above, and they depart from here, never

returning to embodied life*
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The sage sees the One in all beings.

How do those wise men see truth whose ignorance of the

Self has been removed by knowledge ?—Listen:

gR iq q qfo5?TTi *R^R: l| ||

18 . In a Brahma^a endued with wisdom and

humility, in a cow, in an elephant, as also in a dog

and in a dog-eater,* the wise see the same.

Humility is tranquillity, the condition of a well-disciplin-

ed soul. Of the creatures mentioned, the highest is the brah-

ma«a who is spiritually regenerated, and highly Sattvic (t.e.,

in whom the energy of Sattva predominates). Next comes

the cow, not spiritually regenerated, and Rajasic (*. e- f in

which the energy of Rajas predominates) Last come the

elephant, &c., which are purely Tamasic (the energy of

Tamas predominating). In all of them the sages see the

same, the One who is immutable in Himself and quite un-

touched by Sattva and other energies, or by the tendencies

born of those energies, whether Sattvic, Rajasic or Tamasic.

Tiie sage is liberated while still on earth.

{Objection) .—They (the sages just spoken of) are sinful

persons, whose food should not be eaten by others. For, the

Law says :

“ Where one’s equals are honored in a different man-

ner, and where persons w4ho are not one’s equals are

honored in the same manner as oneself, a dinner must

not be eaten.” (Gautama’s Institutes, xvii, 20.)

(Answer

)

‘—They are not sinful ; for,

* A chaniala, an outcaste,
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ig. Even here birth is overcome by them

whose mind rests on equality. Spotless, indeed, and

equal is Brahman ;
wherefore in Brahman they rest.

Even while living here on earth, birth has been brought

under control by those sages who see the One, and whose

intuition (antafr-karana) rests unwavering on the equality

(i. e ., homogeneity) of Brahman in all creatures. Though,

to the ignorant, Brahman in such impure bodies as those of

dog-eaters and the like appears to be contaminated by their

impurities, yet He is unaffected by them and is therefore

spotless. Further, He is not heterogeneous either, owing to

any heterogeneous attributes inherent in Himself
;

for, cons-

ciousness (chaitanya) has no attributes. And the Lord speaks

of desire and the like as the attributes of the Kshetra—of the

body, of the not-Self (xiii. 6),—and He speaks also of the

Self as beginningless and without attributes (xiii. 31). Nor

are there what are called
4

ultimate particulars (antyavise-

shas) * as the basis of individual distinctions in the Self, since

no evidence can be adduced to prove their existence in rela-

tion to the several bodies.* Hence Brahman is homogeneous

* According to the Vaiseshika system of philosophy 4 antya-visesha

is that indefinable peculiar attribute inherent in an eternal substance

which distinguishes it from another eternal substance. It is that in an

eternal substance which marks its individual identity. The existence of

such an attribute is only inferred in order to account for a distinction

which is otherwise perceived. The eternal substances are thus' enumera-

ted The atoms of Earth, of Water, of Light, and of Air; Akasa (ether),

Time, Space, Atman (soul) and Manas (mind). The antya viseshas in

the Atman is only inferable from a distinction in the Self, for which

Vedanta sees no evidence. Distinctions in the body cannot certainly

point to distinctions in the Self since a yogiu can simultaneously assume

various bodies.
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and one. Wherefore they (the sages) rest in Brahman only.

Not in the slightest can blemishes of bodies' affect them, since

they have no egotism and do not identify themselves with the

aggregate of the body and the like. It is only to those who

are egotistic and who identify the Self with the aggregate of

the body and the like, that the institute quoted above is ap-

plicable, since it refers to persons who are the objects of

honor. In honoring and giving gifts, some special qualifica-

tions are taken into account, such as a knowledge of Brah-

man, knowledge of the six auxiliary sciences (a^gas), a

knowledge of the four Vedas and the like. But Brahman is

free from all attributes, good and bad. Hence the statement

< they rest in Brahman.* Moreover, the institute quoted

above is taken from a section which is concerned with works

(Karma), whereas this portion of the Gita (from v- 13 to the

end of the adhyaya) is a section treating of renunciation of all

works.

The sage is free from grief and rejoicing.

Because Brahman, the Self, is blemishless and homoge-

neous, therefore,

5r§rr%;irm fferer: u n

20. He who knows Brahman can neither

rejoice on obtaining the pleasant, nor grieve on

obtaining the unpleasant,—steady-minded, un-

deluded, resting in Brahman.

Pleasant and unpleasant objects can cause pleasure and

pain to them only who regard the body as the Self, not to him

who sees the pure Self, since the latter never comes by plea-

sant and unpleasant objects. He is undoubtingly conscious

that the Self is free from delusion. He rests in Brahman
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described above ;
that is, he does no action, he has renounced

all action. .

The sage’s minute joy.

Moreover, resting in Brahman,

H 11 ^ II

21. With the self unattached to external

contacts* he finds the joy which is in the Self;

with the Self engaged in the contemplation of

Brahman he attains the endless joy.

When his intuition (antafr-karana) is uncontaminated by

attachment to things contacted by the senses, to the sound

and other sense-objects which are all external (to the Self),

•the sage realises the joy which there is in the Self. When

his intuition (anta&-kara/7.a) is engaged in Yoga, in Samadhi,

in a deep and steady contemplation of Brahman, then the

sage attains the imperishable bliss. Therefore, he who seeks

for the endless joy of the Self should withdraw the senses

from the momentary pleasure of external objects.

For the following reason also he should withdraw (the

senses from external objects) :

—

*r ft smsrr *tftt i i

22. For, those delights which are boro of

contacts are only generators of pain, having a be-

ginning and an end, O son of Kunti
;
a wise man

rejoices not in them.

•The pleasures that are caused by contacts of the senses

with sense-objects are only generators of pain, since those
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delights are caused by nescience (avidya). We do find that

all troubles arising in the body (adhyatmika), etc., are

traceable to them (delights) only. As in this world, so in the

other,—as the word
4

only * indicates. Seeing that there is no

trace of joy in the samsara, the devotee should withdraw the

senses from the mirage of sense-objects. Not only do the

delights cause pain, but also they have a beginning and an

end. The contact of a sense with its object marks the begin-

ning of a pleasure, and their separation its end. Delights

are temporary, occurring in the moment of interval (between

the origin and the end.) A man who possesses discrimina-

tion and who has realised the Supeme Reality does not

rejoice in them. It is only quite ignorant persons that are,

like cattle and the like, found to rejoice in the sense-objects.

The path of Nirvana.

And there is also a a wicked thing, an enemy on the path

to Bliss, a most difficult thing to deal with, the source of ail

evil, very difficult to ward off, so that, very mighty efforts

should be made, says the Lord, to repel the enemy :

5ra5Tcfi|sr i
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23. He that is able, while still here, to with-

stand, before liberation from the body, the impulse

of desire and anger, he is a Yogin, he is a happy

man.

While still here l while yet living. Before liberation

frcm the body : up to the point of death. By thus marking

death as the limit, the Lord teaches that the impulse of desire

and anger is unavoidable during life* since its causes are

innumerable, and that till the very moment of death it should
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not be trusted. Desire (Kama) is the longing for a pleasure-

giving agreeable object of our experience when coming with-

in the ken of our senses, heard of, or remembered ; and anger

(krodha) iis-the aversion for the disagreeable, for the cause of

pain, when being seen, heard of, or remembered. The im-

pulse of desire (kama) is the agitation of the .mind (antaft-

karana) as indicated by hairs standing on end and by a joyful

countenance ; and the impulse of anger is the mental agi-

tation indicated by the trembling of the body, by perspiration,

lip-biting, fiery eyes, and the like. He who can withstand

the impulses of desire and anger is a Yogin, and he is a happy

man here on earth.

What sort of a man resting in Brahman attains Brah~

man ?—The Lord says :

sfumior II W u

24. Whoso has his joy within and his pastime

within, and whoso has his light within only,

that Yogin attains Brahman’s bliss, himself be-

coming Brahman.

Within : in the Self. He attains the bliss (nirvana) in

Brahman ,—i e., he attains moksha,— while still living here on

earth.

Moreover,

85TOT^*NI: I

rgrerlNrr 11 11

25. The sages attain Brahman’s bliss,—they

whose sins have been destroyed and doubts remov-

ed, who are self-controlled and intent on the welfare

of all beings.
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Sages (Bishis) : men of right knowledge and renunciation.

Intent, etc. : injuring none.

Moreover,

srfSrar ertir \\ ^ II

26. To the devotees who are free from desire

and anger, who have controlled their thought, and

who have known the Self, Brahman’s bliss exists

everywhere.

Those who have renounced all actions and attained right

knowledge are liberated, whether living or dead.

Realisation of the Lord by Dhyana-Yoga.

It has been said that those who, renouncing all actions,

remain steady in right knowledge obtain instant liberation.

It has often been and will be declared by the Lord that

Karma-Yoga, which is performed in complete devotion to the

Lord and dedicated to Him, leads to moksha step by step:

first the purification of the mind, then knowledge, then

renunciation of all actions, and lastly moksha. And now,

with a view to propound at length the Dhyana-Yoga, the

proximate means to right knowledge, the Lord teaches the

Dhyana-Yoga in the following few aphoristic verses:

^T: I
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27-28 . Shutting out all external contracts and

fixing the sight between the eye-brows, equalising

12
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the out-going arid the in-going breaths which pass

through the nostrils, controlling the senses, mind

and intellect, having moksha as his highest goal,

free from desire, fear and anger,—the sage who
ever (remains thus) is verily liberated.

The sound and other sense objects enter the mind within

through the respective organs. These objects which are

•external are kept outside when a man does not think of them.

A sage (muni) is one who is given to contemplation (manana)

and who renounces all actions. Keeping the body in the

posture described, he should always look up to moksha as his

supreme goal. When the sage leads constantly this kind of

life, renouncing all, he is no doubt liberated: he has nothing

else to do for liberation.

What has he—he whose mind is thus steadily balanced—,

to know and meditate upon in the Dhyana-Yoga ?

IPS krwt *?r n ^ 11

29. On knowing Me,—the Lord of all

sacrifices and austerities, the Great Lord of all

Worlds, the Friend of all beings,—he goes to

Peace.

I am Narayana, the Lord of all sacrifices and austerities,

both
;

as their author and as their Devata (*>., as the God
whose grace is sought by their means). I am the Friend of

all, doing good to them without expecting any return for it.

Lying in the heart of all beings I am the dispenser of the

fruits of all actions and the witness of all cognitions. On
knowing Me, they attain peace, the cessation of all samsara.



SIXTH DISCOURSE,

DHYANA-YOGA.

Dhyana-yoga Is Incompatible with works-

At the close of the next preceding Discourse, Dhyana-

Yoga—Yoga by meditation,—which is the proximate means

to right knowledge has been taught in a few aphoristic verses

(v. 27-29). Here commences the Sixth Discourse which-

occupies the position of a commentary thereon. Now, action

(karma) is an external aid to Dhyana-Yoga
;
and a grihastha

(householder), on whom action is enjoined, should perform it

till he is able to attain to Dhyana-Yoga ; and bearing this in

mind, the Lord extols action in vi. L
0Objection) :

—
* Now, since action which is enjoined

should be performed throughout life, what is the meaning of

the limitation,
4

till he is able to attain to Dhyana-Yoga * ?

(Answer)
:—This objection does not apply here because

of the specification that,
4

for the sage who wishes to attain to

Yoga, action is the means’ (vi. 3) ;
and because it is also said

that he who has attained Yoga has only to resort to renunci-

ation (sama). If it were meant that each of them—he who
wishes to attain to Yoga as well as he who has attained to

Yoga—-should resort to both action and. renunciation, then it

would be Useless to specify that action and renunciation are

respectively intended for him who wishes to attain Yoga and

for him who has attained Yoga, or to divide them into two

distinct classes.

* The Samuchchaya-Vadin maintains that knowledge should be

conjoined with action if it should produce the intended result.
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(The opponent) :—Among religious devotees (a$ramins=

grihasthas), one class comprises persons who wish to attain

Yoga, another class comprises persons who have already

attained Yoga, while the rest are those who neither wish to

attain Yoga nor have attained Yoga; and it is but right that

the first two classes should be specified and shown separately

as distinguished from the third *

(Answer)

:

—No ; the words * for the same devotee' (in vi. 3)

and the repetition of
4

yoga ’ in the clause * when he has

attained to Yoga' imply this, that the same person who at first

wished to attain to Yoga has only to renounce action when he

has attained Yoga, this renunciation leading to the fruition of

Yoga. Thus, no action forms a necessary duty throughout

life.

Failures in Yoga are also spoken of here (vi. 37, 38). If

in the Sixth Discourse Yoga were meant for a gnhastha,

then there could be no occasion for the supposition of his

ruin, inasmuch as he, though a failure in Yoga, may obtain

the fruit of Karma. An action done, whether interested

(hamya) or obligatory and disinterested (nitya), must produce

its effect;—(it cannot of course produce) moksha, which,

being eternal, cannot be produced by an action. We have

also said + that the obligatory duty (nitya-karma), as taught

by so great an authority as the Veda, must produce a result

of its own, since, otherwise, the Veda would serve no purpose.

Neither would it be proper to speak of a grihastha as a

failure in both ways
; for he would still perform Karma and

there would therefore be no occasion for a failure therein.

# The opponent drives at this conclusion, that while the first and

third classes of aspirants are bound to perform Karma, those who have

attained Yoga should not, as belonging to the order of grihasthas,

renounce Karma, though they may practise Yoga with a view to realise

the true nature of the Self.

t Vide commentary on iv« IS.
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{The opponent
1

) :—The Karma which has been done has

been offered to the Lord : wherefore, such Karma can bring

in no result to the author.

(Answer)
:—No

;
for, the offering of Karma to the Lord

must lead to still greater results.

(The opponent) :—It leads only to moksha — The offering

of all actions to the Lord, when conjoined with Yoga, leads

to moksha and to no other result ; but, since he has failed in

Yoga, it is but right to suppose that such a man will be

ruined.

(Answer) :—No ; for, the verses vi. 10, 14, enjoin renun-

ciation of action. It is not possible to think of any kind of

wife’s aid at the time of Dhyana ; if it were possible, then it

might be argued that loneliness is enjoined (vi. 10) with a

view to prohibit that aid*. And what is taught in vi. 10—
“ without desire, without property is not compatible with

the life of a grihastha. The question (vi. 38), too, regarding

him who may prove a failure in both ways would not arise*

(The opponent) :—In vi. 1, a man of action (Karmin) is

said to be both a Samnyasin and a Yogin, and it is further

said that he who does no action or keeps no fire cannot be a

Yogin or a Samnyasin.

(Answer) No; vi. 1, merely extols the abandonment of

attachment for results of actions, performance of which

forms an external aid (bahiranga) to Dhyana-Yoga,

which leads one to Dhyana-Yoga in due course).—It is not he

alone who is without fire and without action that is both a

Samnyasin and a Yogin, but also one devoted to action, who

abandoning attachment for the results of actions, performs

them .'for the purification of the mind fsattva suddhi). Thus

* That is to say, Dhayana- Yoga as taught in the sequel is not meant

for a grihastha who is engaged in works ; for he cannot fulfil the

conditions laid down in vi» 10, 14, etc.
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by way of praise the latter is said to be a Samnyasin and a

Yogin. It is, moreover, not proper to hold that one and the

same proposition,* both praises the abandonment of attach-

ment for results of actions and forbids the fourth order.

Further, the Lord cannot contradict the Sruti, Smnti, the

Purawas, the Itihasa and the Yoga-sastras, which clearly

teach that a man who is without fire and without action

—

i,e.
s

who is literally a samnyasin—is a Samnyasin and a Yogin.

To forbid the fourth order would contradict what the Lord

Himself teaches in iv. 13, xii. 16, 19, ii. 71.

Therefore, for the sage who wishes to attain Yoga and has

already entered on the career of a grihastha, action (such as

the Agnihotra) performed without a desire for its fruit becomes,

by way of purifying the mind, a means to Dhyana-Yoga.

On this ground he is said to be a Samnyasin and a Yogin by

way of praise.

Kenunciation in action.

The Blessed Lord said:

sRifSra: *Rrr% «r: i
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i. He who, without depending on the fruits

of action, performs his bounden duty, he is a

Samnyasin and a Yogin : not he who is without

fire and without action.

He who desires the fruits of actions is dependent thereon

;

but different from him is the man in question ; he is not

dependent on the fruits of actions.

He who is thus free from a desire for the fruits of actions

and performs action, such as the Agnihotra or fire-sacrifice as

a bounden duty (nitya-karma) ,—not as a kamya-karma or

Vide noted- P 155 *
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action done with a motive, as a means of attaining some

immediate specific end in view,—he who performs actions

thus is superior to those who perform actions in a different

spirit. Wtth a view to impress this truth, the Lord says that

he is Samnyasin and a Yogin. He should be regarded as

possessing both the attributes, the attributes of renunciation

(sawnyasa) and steadfastness of mind (Yoga), Not he alone

should be regarded as a Saranyasin and a Yogin who is with-

out fire and without action, who neither lights sacrificial fires

nor engages in other actions, such as austerities and the like

which require no help of sacrificial fires.

(iObjection) :—In the sruti, in the smriti, and in the yoga-

sastras, it is plainly taught that a Samnyasin or a Yogin is one

who is without fire and without action. How is it that the

Lord teaches here a strange doctrine that he who lights fire

and performs actions is a Sawnyasin and a Yogin?

(Answer) :—This is not to be regarded as a fault ; for, it

is intended to represent a devotee to action as a Samnyasin

and a Yogin in a secondary -sense of the two terms. He is

regarded as a Sawnyasin because of his renunciation of the

thoughts concerning the fruits of action ; and he is regarded as

a Yogin because he. performs action as a means of attaining to

Yoga or because he abandons thoughts concerning the fruits of

actions as causing unsteadiness of mind. Thus, it is only in a

secondary sense that the two terms are applied to him. It is

not, on the other hand, meant that he is in reality a Samnyasin

and a Yogin. The Lord, accordingly, says

:

^ 11 \ \\

2 . Do thou, O Pa^ava, know Yoga to be

that which they call renunciation
;
no one, verily*

becomes a Yogin who has not reno unced thoughts*
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Do thou understand that the Yoga, which consists in per-

formance of action, is that which those who are versed in the

sruti and the smriti declare to be sawnyasa, the true renuncia-

tion which consists in the abandonment of all action as well

as its fruit.

(Question) :—On what point of similarity between

Karma-Yoga which consists in the performance of action

(pravritti) and the pure Sawnyasa which consists in abstaining

from action (nivritti) is the representation of identity of the

former with the latter based ?

(Answer)
:—There is of course a certain amount of simi-

larity between Karma-Yoga and pure sawnyasa so far as the

agent is concerned. For, he who is a pure Samnyasin, who
has renounced all actions as well as their accessories,

abandons thoughts (sa7«kalpa) concerning all actions and

their fruits,—those thoughts causing the desires which impel

one to action. A follower of Karma-Yoga, too, renounces

thoughts of results, while he performs actions. This the

Lord teaches in the following words : No devotee to action

who has not given up the thought of reward can be a Yogin,

a man of steadfastness ; for the thought of reward causes

unsteadiness of mind. That is to say, -that devotee to action

who has given up all thoughts of reward will become a Yogin,

a man of steadfastness, a steady-minded man, inasmuch as all

thought of reward which is the cause of unsteadiness has been

given up.

Action is a stepping-stone to Dhjrana-Yoga

Thus, having regard to the likeness between pure

Sawnyasa and. Karma-Yoga in so far as the devotee in either

case renounces (the thoughts concerning the fruit of action),

Karma-Yoga has been represented in vi. 2. as Sawnyasa with

a view to extol it. And the Lord -extols it because the

Karma-Yoga, practised without regard to the fruit of action.
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forms an external aid (bahiranga) to Dhyana-Yoga, i-e., leads

the devotee to Dhyana-Yoga (in due course). He now
proceeds to show how Karma-Yoga is a means to Dhyana-Yoga.

snwiTipraH *4 i
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3. For a devotee who wishes to attain to

Yoga, action is said to be the means. For the

same (devotee), when he has attained to Yoga,

quiescence (ama) is said to be the means.

For a devotee (muni) who has given up the fruit of

action, and who wishes to attain to Yoga,—f.e., who has not

already risen to it, who is unable to remain steady in Dhyana-

Yoga,—action (karma) is said to be the means * of attaining

his end. For the same devoted, on the other hand, when he

has attained to Yoga, quiescence—*.e., the abstaining from all

action—is said to be the means (of attaining his end). The
more thoroughly he abstains from action, the more free he

is from trouble, the more the senses are controlled, and the

more steadfast his mind remains. Then he becomes a

Yogarfiiha, one who has attained to Yoga. Accordingly it is

said in the Mahabharata

:

“ For a Brahmana there is no wealth equal to this,

(knowledge of) oneness and homogeneity (of Brahman in all

creatures), truthfulness, character, steadiness, harmlessness,

straightforwardness, and renunciation of the several actions.’*

—(Santiparva, 175-38).

Who is a Yogin?

When is a man said to be a Yog&r&dha, to have attained

to Yoga?—The answer follows :

* His and is Dhyana-Yoga, and this he attains by action which first

purifies the mind and -then creates desire and capacity for Dhyana-Yoga.
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4. When a man, renouncing all thoughts,

is not attached to sense-objects and actions, then

he is said to have attained to Yoga*

When a Yogin, keeping the mind steadfast, feels no

attachment for the objects of the senses such as sound, nor

thinks that he has to do any action,—whether niiya (obli-

gatory) or naimittiha (obligatory and incidental) or kamya
(done with a motive) or pratishiddhci (forbidden by law),

—

regarding it has of no use to him ; and when he has learned to

habitually renounce all thoughts which give rise -to desires for

objects of this world and of the next, then he is said to have

become a Yogarudha, to be one who has attained to Yoga.—

The words
<tf

renouncing all thoughts ” imply that all desires

as well as all actions should be renounced. For, all desires

spring from thoughts, asithe smriti says

:

“ Verily desire springs from thought (sawkalpa), and of

thought yajwas are born.”—Man

u

ii. 2).

“ O Desire, I know where thy root lies. Thou jart born

of thought. I shall not think of thee, and thou shalt cease to

exist as well as thy root.”—(Mahabharata, Santiparva,

177-25).

On the abandonment of all desires, the abandonment of

all actions necessarily follows, as passages in the sruti like

the following show

:

<f

Whatever forms the object of desire, that he wills ; and

whatever he wills, that he acts,”— (Bri. ’Up. 4-4-5).

Reasoning also leads to the same conclusion. For, on

surrendering all thoughts, one cannot move at all. Where-

fore, by saying that the aspirant should renounce all thoughts*
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the Lord implies that he should abandon all desires and all

actions as well-

When a man has attained to Yoga, then the self is raised

by the self from out of the numerous evils of samsara*

Therefore,

5. Let a man raise himself by himself, let

him not lower himself
;
for, he alone is the friend

of himself, he alone is the enemy of himself.

Let a man lift up himself who is drowned in the ocean

of samsara, f.e., let him so train himself as to become a

Yogaruiha, let him practise and attain to Yoga. Let him

not lower himself; for, he alone is the friend of himself.

There is indeed no other friend that can lead to liberation

from sawsara ; nay, the so-called friend is only inimical to

him who seeks liberation, as the former forms an object of

affection, which is the cause of bondage Hence the empha-

sis
4

he alone is the friend of himself.’ And he alone is the

enemy of himself. The other enemy who is outside is made

an enemy only by himself. Hence the emphasis
4

he alone is.

the enemy of himself.’

It has been said that “he alone is the friend of himself,

he alone is the enemy of himself.” Now it may be asked,

what sort of a man is the friend of himself and what sort of

a man is the enemy of himself ?—The answer follows :

Pfcf: I
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6. To him who has conquered himself by

himself, his own self is the friend of himself, but
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to him who has not (conquered) himself, his own
self stands in the place of an enemy like the

(external) foe.

His self is the friend of himself who is self-controlled,

who has brought under control the aggregate of the body and

the senses. But in the case of a man who is not self-

controlled, his own self does injury to himself, just as any

external foe may do injury to him.

mmz*r: wCTf mm®* i
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7. The self-controlled and serene man’s

Supreme Self is steadfast in cold and heat, in

pleasure and pain, as also in honour and disgrace.

When a man has subdued the aggregate of the body and

the senses, when his mind (antaA-karawa) is tranquil, when

he has renounced all actions, then the Supreme Self actually

becomes his own Self.

SrJpiH sfltfr 11 d ||

8. The Yogin whose self is satisfied with

knowledge and wisdom, who remains unshaken,

who has conquered the senses, he is said to be a

saint,—for whom a lump of earth, a stone and

gold are equal.

When the Yogin is satisfied with knowledge (jrcana) of

things as taught in the scriptures, and with wisdom (vijraana),

i.e., with the realisation (in his own experience) of the things

so taught—then he is said to be a saint (yukta), he is said to

have attained samadhi or steadfastness of mind.
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Moreover,

* 'tns \\ % \\

9 * He is esteemed, who is of the same mind
to the good-hearted, friends, foes, the indifferent,

the neutral, the hateful, relatives, the righteous, and
the unrighteous.

He is esteemed : He is the best among the Yogaruc&faas,

among those who have attained to Yoga. [There is also

another reading which means
4
he is liberated/] Who is of

the same mind : who thinks not of a man as to what he is or

what he does. A ‘ %oodmhearted * man does good to another

without expecting any service in return; an ‘indifferent’

man is one who is partial to neither of two contending sides

;

a * neutral
7 man is one who means well by both the contend-

ing sides. The righteous are those who follow the Sastras,

and the unrighteous are those who resort to forbidden acts.

Directions for the practice of Yoga.

Wherefore, to attain the highest results,

srecWTSTR Tk<r: i
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io. Let the Yogin try constantly to keep the

mind steady, remaining in seclusion, alone, with

the mind and body controlled, free from desire,

and having no possessions.

Yogin

:

he who meditates. In seclusion
;
in a mountain-

cave, or the like. The words* in seclusion’ and ‘alone*

evidently show that he should resort to renunciation (saw

nyasa). Not only should he renounce the world when he

practises Yoga, but he should also abandon all possessions.
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Now, in the sequel, the Lord proceeds to prescribe for

him who practises Yoga particular modes of sitting, eating,

'recreation and the like as aids to Yoga, as also to define the

characteristic marks of the man who has attained Yoga, and

to describe the effects of Yoga and other particulars in

connection with it. First of all, He prescribes a particular

mode of sitting as follows :

snfiriW is U n

11. Having in a cleanly spot established a

firm seat, neither too high nor too low, with cloth,

skin, and kusa grass thereon ;

Cleanly : either naturally so, or made so by artificial

improvements. Cloth, &c., should be spread on the seat in

the reverse order of their enumeration here.

What should be done after establishing the seat ?

12 . Making the mind one-pointed, with the

actions of the mind and the senses controlled, let

him, seated there on the seat, practise Yoga for

the purification of the self*

He should withdraw the mind from all sense-objects

before concentrating it. The self : the antaTMkarawa, the inner

-sfense, the mind.

The external seat has been described* Now, what

should be the posture of the body Listen :
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13 Holding erect and still the body, the head

and the neck, firm, gazing on the tip of his nose*

without looking around
;

An erect body may be in motion; hence the qualification

‘still/ He is to gaze as it were on the tip of his nose.

—

Here we have to understand the words
6

as it were *
; for, the

Lord means to prescribe, not the very act of
4

gazing on the

tip of his nose \ but the fixing of the eye-sight within (by

withdrawing it from external objects)
;

and this, of course,

depends on the steadiness of mind. If, on the other hand,

the very act of
4

gazing on the tip of his nose’ were meant

here, then the mind would be fixed only there, not on the

Self. As a matter of fact, the Yogin is to concentrate his

mind on the Self, as will be taught in vi. 25,
4

Making the

mind dwell in the Self/ Wherefore the words ‘ as it were
*

being understood,
4

gazing * means here
4

the fixing of the eye-

sight within/

Moreover,

5RiF?n<nT fere: i
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14. Serene-minded, fearless, firm in the vow
of godly life, having restrained the mind, thinking

on Me, and balanced, let him sit, looking up to

Me as the Supreme.

The vow of godly life (Brahmachari-vrata) consists in

doing service to the Guru, in eating of the food obtained by

begging, &c. He should strictly observe the vows of godly

life. He should also restrain the mind, ».e„ repress it$
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modifications* He should ever think of Me, the Paramesvara,

the Supreme Lord, He should also regard Me as the

Supreme. A lover may always think of a woman, but he

never regards her as supreme. He regards either his sovere-

ign, or Mahadeva (the Great God), as the case may be, as the

Supreme. The Yogin, on the other hand, ever thinks of Me,
and also regards Me as the Supreme Being.

Now the fruit of Yoga is described as follows :

ggira WSSflRHR sftnr fcrainTO: i
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15. Thus always keeping the mind balanced,

the Yogin, with the mind controlled, attains to the

Peace abiding in Me, which culminates in Nirvana

(moksha,)

Thus

:

in the manner prescribed above-

Here follow regulations as regards a Yogin’s food, &c ;

*TFTTST% ^ I
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16. Yoga is not possible for him who eats

too much, nor for him who does not eat at all, nor

for him who is addicted to too much sleep, nor for

him who is (ever) wakeful, O Arjuna,

Hats too much : eats more food than what is suited to

him. The sruti says :

Whatever food is suited to oneself, that protects ; it

injures not. A greater quantity injures and a smaller

quantity protects not,"-—(Satapatha-Brahmana).
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The Yogin should therefore eat neither more nor less

than what is suitable for him. Or it may mean this : Yoga

is not possible for him who eats more than the quantity pre-

scribed for a Yogin in the Yogasastra* The quantity of food

is thus prescribed :

“ Half (the stomach) for food and condiments, the third

(quarter) for water, and the fourth should be reserved for

free motion of air.”

How then can Yoga be achieved ?—The answer follows ;

it w

17. To him whose food and recreation are

moderate, whose exertion in actions is moderate,

whose sleep and waking are moderate, to him

accrues Yoga which is destructive of pain.

To him who resorts to food and recreation (such as

walking) within prescribed limits, and who sleeps and who

wakes up at the prescribed hours, to him accrues Yoga which

is destructive of the misery of samsara.

Consummation.

When does he become a saint (Yukta) ?—The answer

follows

:

fatmi stored 3^5 I) \c
l|

18. When the well-restrained thought is

established in the Self only, without longing for

any of the objects of desire, then he is said to be

a Saint.

13
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Well-restrained % which attained to one-pointedness or

concentration. In the Self only : having abandoned all

thoughts of external objects, the thinking principle (chitta)

remains steadily in the Self. Objects of desire : seen or

unseen.

The simple of such a Yogin’s steadfast mind is described

below

:

Cm Freram \
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19. * As a lamp in a sheltered spot does not

flicker,’—this has been thought as the simile of a

Yogin of subdued thought, practising Yoga in the

Self.

This simile has been thought out by those versed in

Yoga, by those who know the ways of the thinking principle.

Having thus, by virtue of the practice of Yoga, become

one-pointed (fit for concentration), like a lamp sheltered from

the wind,

TOtand fat? fNs 1

20. When thought is quiescent, restrained

by the practice of Yoga
;
when, seeing the Self by

the self, he is satisfied in his own Self
;

When the mind is restrained from all quarters by

practice of Yoga, the Yogin sees the Self—the Supreme

Intelligence (chaitanya) and the All-resplendent Light—by
self (the antaAkarana, the inner sense), by the mind which

has been purified by samadhi and attains satisfaction in the

Self.
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And

:

gwnsrfore^ i
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21. When he knows that Infinite Joy which,
transcending the senses, can be grasped by reason

;

when, steady (in the Self), he moves never from
the Reality

;

He : the wise man. That joy can be grasped by reason

(buddhi), independently of the senses, It lies beyond the ken
of the senses

;
it is not produced by sense-objects.

And :

4 0SS5IT rfffs |
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22. When, having obtained it, he thinks no

other acquisition superior to it
;

when, therein

established, he is not moved even by a great pain ;

It : the gain of the Self. Therein \ in the real Self*

Pain : such as may be caused by a sword-cut, etc.

This Yoga,—this peculiar state of the Self which has

been described in so many of its attributes in the verses

beginning with vi. 20

:

$ wraftratt i

sr RspTft qfcesqr WsiMefarerrar n ti

23. This severance from union with pain, be

it known, is called union (Yoga). That Yoga must

be practised with determination and with unde-

pressed heart.
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Severance from union with pa:o is called Yoga (which

means union ) by a sort of irony. Having thus concluded

speaking of the effect of Yoga* the Lord again refers to the

necessity of it, with a view to show that determination and

non-depression (self-reliance) are necessary means to Yoga.

That Yoga : the Yoga which can produce the result described

above.

Further directions concerning the practice of Yoga*

Moreover,

qqiftfSgTOTlt *r*Fa?T: || W ||

24. Abandoning without reserve ail fancy-

born desires, well-restraining all the senses from,

all quarters by the mind
;

By the mind

:

endued with discrimination :

TRi 57 T^cRr* 11 |(

25. Little by little let him withdraw, by

reason (buddhi) held in firmness
;

keeping the

mind established in the Self, let him not think of

anything*

He should make the mind constantly abide in the Self,,

bearing in mind that the Self is all and that nothing else

exists. This * is the highest form of Yoga.

Now* as to the Yogin who thus strives to make the mind

abide in the Self,

The steadinesf of mind.— (A.)
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26- By whatever cause the wavering’ and
unsteady mind wanders away, from that let him
restrain it and bring it back direct under the

control of the Self.

Sound and other objects are the causes which make the
mind wander away. It is a natural weakness of the mind to

be thus led away by sense-objects- By convincing oneself of

the illusoriness of sense_objects through an investigation into

their real nature, and by cultivating indifference to worldly
objects, the mind can be restrained from sense-objects and
brought back to the Self wherein to abide firmly. In virtue

of this practice of Yoga, the Yogin’s mind attains peace in

the Self.

The effect of Dhyana-Yoga.

sqm srFrRsre II
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27. Supreme Bliss verily comes to this

Yogin, whose mind is quite tranquil, whose passion

is quieted, who has become Brahman, who is

blemishless.

Whose passion &C. ; in whom all passion, including

attachment and other causes of pain, has disappeared
; who

has become a Jivan-mukta (a man whose soul is liberated

while still alive), convinced that all is Brahman
; who has no

blemish whatsoever, who is not affected by dharma and

a-dharma.
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28. Thus always keeping the self steadfast*

the Yogin, freed from sins, attains with ease to the

infinite bliss of contact with the (Supreme) Brah-

man.

Always : unimpeded by any of the obstacles to Yoga*

Now will be discribed the effect of Yoga, the perception

of oneness with Brahman, which leads to the cessation of all

samsara

:
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29. The Self abiding in all beings, and all

beings (abiding) in the Self, sees he whose self has

been made steadfast by Yoga, who everywhere
sees the same.

He sees all beings—from Brahma, the Creator, down to

a clump of grass—as one with the Self
; and in all the differ-

ent beings—from Brahma, the Creator, down to inanimate

objects—he sees the same ; z.e., he sees that the Self and

Brahman (the Absolute) are one,

Now will be discribed the effect of this perception of the

unity of the Self
;

nr ^ ^rer i
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30. He who sees Me everywhere and sees

everything in Me, to him I vanish not, nor to Me
does he vanish.
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He who sees Me, Vasudeva, the Self of all, in all beings,

and who sees Brahma, the Creator, and all other beings, in Me,
the Self of all when he has thus seen the unity of the Self,

I—who am the Isvara—never leave his presence, nor does

that wise man leave My presence ; for his Self and Mine are

one, and one’s own Self cannot but be manifest to oneself.

Now, referring to the knowledge imparted in the

preceding verse—namely that ‘ I Myself, the Self of all, am
the seer of the unity of Self the Lord will speak of rauksha
as the effect of that knowledge

:

fir
i
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31. Whoso, intent on unity, worships Me
who abide in all beings, that Yogin dwells in Me,
whatever his mode of life.

This man of right knowledge dwells in Me, in the

supreme state, in the state of Vishwu
;

he is ever liberated

nothing obstructs his path to moksha.

Moreover,

sfflRwiqf^fT bjt srts^r 1
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32. Whoso, by comparison with himself#

sees the same everywhere, O Arjuna, be it pleasure

or pain, he is deemed the highest Yogin.

He sees that whatever is pleasant to himself is pleasant

to all creatures, and that whatever is painful to himself is

painful to all beings. Thus seeing that what is pleasure or

pain to himself is alike pleasure or pain to all beings, he
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causes pain to no being ; he is harmless. Doing no harm,

and devoted to right knowledge, he is regarded as the highest

among all Yogins.

Practice and Indifference are the surest means to Yoga.

Seeing that the Yoga above described, the Yoga of right

knowledge, is very difficult of attainment, Arjuna wished to

know the surest means of attaining it, and said :

Arjuna said

:
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mm ftran n 3$ it

33. This Yoga in equanimity, taught by

Thee, 0 Destroyer of Madhu,— I see not its steady

continuance, because of the restlessness (of the

mind.)

This is a well-known fact :

% mt s«n smm ssn i
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34. The mind verily, is, O Krisfma, restless,

turbulent, strong and obstinate. Thereof the

restraint I deem quite as difficult as that of the

wind.
* Krishna ’ is derived from

4

krish
f

to scrape, Krishna

is so called because He scrapes or draws away all sins and

other causes of evil from his' devotees.—Not only is the

mind restless, but also turbulent : it agitates the body and

the senses and makes them subject to foreign influences. It

is not possible to restrain it by any means, as it is quite

irrepressible. It is as impossible to cut it as to cut the
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tantunaga, the Varuna-pctsa, a kind of shark. To restrain

the mind of such a nature is even more difficult than to

restrain the wind;

The Lord says :—So it is, as you say .*

The Blessed Lord said :

srefsni sfif
i
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35. Doubtless, O mighty-armed, the mind is

hard to restrain and restless
;
but by practice, O

son of Kunti, and by indifference it may be

restrained.

£

Practice
1

consists in constantly repeating the same idea

or thought regarding some one object of thought. ‘ Indiffer-

ence * means freedom from desire for any pleasures seen or

unseen, attained through a constant perception of evil in

them. It is by practice and indifference that vikshepa, the

passage of thought in the direction of external objects, can be

restrained.—It is thus that the mind is restrained.

But as regards him who is not self-controlled :
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36. Yoga, methinks is hard to attain for a

man of uncontrolled self
;

but by him who (often)

strives, self-controlled, it can be acquired by

(proper) means.

Uncontrolled self : the anta/rkara/za not controlled by

means of constant practice and by indifference to worldly

gain. Self-controlled : who has subdued the mind.
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Failures In Yoga and the after-career.

On engaging in the practice of Yoga, all works which are

the means of attaining success in this world and in the other

world have been renounced, while the right knowledge, which
is the result of perfection in Yoga and which is the means to

moksha, has not yet been attained ; and the Yogin’s mind
strays away from the path of Yoga at the time of death.

Arjuna thought that such a man would meet destruction and

therefore asked :

Arjuna said :

srOTPrar i
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37. He who strives not, but who is possessed

of faith, whose mind wanders away from Yoga,—
having failed to attain perfection in Yoga, what
end, O Krishna, does he meet?

He has faith in the efficacy of Yoga but dees not strive

in the path of Yoga
;
and during the last moments of life his

mind wanders away from Yoga, with memory lost.,, Having

failed to attain the fruition of Yoga—namely, right knowledge

—what end does such a man meet ?

mfam sfisrifT finpr mm qrfir n n

38 . Having failed in both, does he not perish

like a riven cloud, supportless, O mighty-armed,

and perplexed in the path to Brahman ?

Both : the path of Karma and the path of Yoga. The

jpath to Brahman : the path by which Brahman can be

reached.
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39. This doubt of mine, O Krishna, do Thou

dispel completely; for none other than Thyself

can possibly destroy this doubt.

None other

:

be he a Bishi or Deva. Thou alone canst

destroy this doubt.

Tbe Blessed Lord said

:

q[§^ Higsr fcirerarcr 1
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40. O Partha, neither in this world nor in

the next is there destruction for him none, verily,

who does good. My son, ever comes to grief.

He who has failed in Yoga will not be subject to a lower

birth than the present one either here or hereafter. My son :

[Sk. ‘tala’ is translated into * son ’]. * Tata ’ in Sanskrit

means ‘ father ’ because the father propagates (Sk. root ‘ tan’)

himself in the form of his son. Since thus the father himself

is the son, the son also is called tata. Even a disciple,

though not a son, is addressed as son because he is like a son.

What, then will happen to him ?

sim sprptr srrw: 1

gsrfar srifrar 11 11

41. Having attained to the worlds of the

righteous and having dwelt there for eternal years,

he who failed in Yoga is reborn in a house of the

pure and -wealthy.
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This is said, as the context shows, of a samnyasin engag-

ed in the path of (Dhyana) Yoga. The righteous

:

those

who worship by the asva-medha or horse-sacrifice, &c.

Having completely enjoyed the pleasure (he is entitled to)

in such a world, he is reborn in a house of the pure and

wealthy. The ’pure : acting according to the prescribed

rules.

mm i
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42. Else, he is born in family of wise Yogins,

only. This, verily, a birth like this, is very hard to

obtain in this world.

Or else he is born in quite a different family, that of

poor wise Yogins. A birth in a family of this sort, in a

family of poor Yogins, is more difficult to obtain than the

one mentioned above.

And for the following reason :

333 3 33T ^3: *T%SJ || 3 II

43. There he gains touch with the knowledge

that was acquired in the former body and strives

more than before for perfection, O son of the

Kurus.

More than before : with greater vigour than that with

which he strove in the former birth.

<£31*31*3 333 Tf33 paRTiSN 3: 1
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44. By that very former practice is he borne

on, though unwilling. Even he who merely wishes

to know of Yoga rises superior to the Word-
Brahman.

The man who failed in Yoga is borne on towards

perfection by the force of the practice of the former birth.

If he had done no unrighteous deed (a-dharma) which could

overpower the tendency caused by the practic of Yoga, then

certainly, the tendency of Yoga prevails. If a-dharma be

stronger, then, even the tendency born of Yoga is certainly

overpowered by a-dharma. But 0n the exhaustion of

a-dharma the tendency caused by Yoga begins to produce its

effects : that is to say, it is not liable to destruction though it

may have long been in abeyance. Thus he—*\e. as the

context shows, a samnyasin who has failed in Yoga—who

works in the path of Yoga, only wishing to know its nature,

eyen he will free himself from the Word-Brahman (Sabda-

Brahman), from the effects of the observance of Vedic

Karma : what need is there to say that he who knows Yoga

and practises it in steady ^devotion will be free from its

effects ?

TIl© best of Yogins,

And why is the life of a Yogin preferable ?

BtStosRftflrarcrat to nra* 11 sk it

45. Verily, a Yogin who strives with assiduity,

purified from sins and perfected in the course of

many births, then reaches the Supreme Goal.

In the course of many births he acquires facility in

Yoga little by little, and by the aggregate facility thus
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acquired in many births he is perfected. Then he obtains

right knowledge and reaches the Supreme Goal.

£t*tt mfcvftsft i

46. AYogin is deemed superior to men of

austerity, and superior to even men of knowledge ;

he is also superior to men of action
;
therefore be

thou a Yogin, O Arjuna.

Knowledge : of the teachings of the sastra. Action :

such as Agnihotra. worship of the sacred fire.

9rST«rF*r*rir 3^?nft fra: 11 » u

47. Of all Yogins, whoso, full of faith,

worships Me with his inner self abiding in Me, he

is deemed by Me as most devout

Yogins

:

those who meditate upon Rudra, Adilya, etc.

The inner self abiding in .Me : The antafo-karawa kept

steadfast in Me, Vasudeva.

TOfcswiW i



SEVENTH DISCOURSE.
VIJNANA-yOGA.

Realisation of the Lord by meditation.

Having given in vi. 47 an occasion for further interroga*

tion, and wishing to teach, without being asked, that “ so and

so is My Real Being, and such and such is the one whose
inner self abides in Me,” the Lord said

:

The Blessed Lord said

:

qrc rr pFsrqmt i
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i. With the mind intent .on Me, O Partha,

practising Yoga, and finding refuge in Me, how in

full without doubt thou shaft know Me, that do

thou hear.

The Yogin’s mind is intent on Me, the Supreme Lord,

possessed of such attributes as will be mentioned below.

He pratises Yoga or steadfastness of mind and finds refuge

•in Me alone, the Supreme Lord. He who seeks a human
end resorts to some action such as Agnihotra, or to an
austerity, or to a gift or the iike, as a means of attaining that

•end. They Yogin, on the other hand, resorts to Me alone,

abandoning all other means, with his thought intent on Me
alone. Now, listen to what I am going to say as to how
you also, thus acting, will, without doubt, know Me in full,

possessed of infinite greatness, strength, power, grace and
other attributes ; you will know Me undoubtingly, that " The
Lord is so and so only.”
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2 . I shall fully teach thee this knowledge

combined with experience, which being known*

nothing more besides here remains to be known.

And this knowledge concerning Me, as born out by My
own experience, I shall relate to thee in full. In the latter

portion of the verse the Lord extols the knowledge which is

going to be taught, with a view to prepare the hearer to

follow it .—Nothing more
;
no other means to a human end.

He who knows Me in truth becomes omniscient. Thus the

knowledge is productive of great results and is therefore very

hard to obtain-

How ?—Listen :

uerarnfa foirer qnsFur 3?^: ti 3 II

3. Among thousands of men, one perchance

strives for perfection
;

even among those who
strive and are perfect, only one perchance knows
me in truth.

Perfect : they are indeed perfect who strive for moksha-

Evolution of the Universe out of Divine Prakriti,

Having prepared the hearer for the teaching by inducing

in him a taste for it, the Lord proceeds thus

:

« ftsrr snitou u # 11
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+ Earth, water, fire, air, ether, thought
(Manas) and reason (Buddhi), egoism (Ahamkara)
—thus is My Prakriti divided eightfold.

Earth stands for the subtile rudimental element or
Tanmatra, the Prithivi-tanmatra or the subtile rudimental
element of earth

;
and so water, fire, air and ether stand for

the Tanmatras of water, etc. Thought (Manas) stands for
its cause Ahamkara or egoism: reason (Buddhi) for the
Mahat principle, which is the cause of Ahamkara

; and
Ahamkara for the Avyakta, the Uumanifested, conjoined
with Avidya or nescience. Just as food which is mixed with
poison is itself called poison, so the Avyakta. the First Cause,
conjoined with the vasana, or latent unconscious impression,

of Ahamkara, is itself called here Ahamkara inasmuch as

Egoism is the impelling cause of all. As a matter of fact,

we find, from our ordinary experience, that egoism is the
cause of the activity of every being. Thus divided eightfold

is My Prakriti, the Maya belonging to the Isvara.

En*£r cHIrf H H 11

5. This is the inferior (Prakriti); but as
distinct from this know thou My superior Prakriti,

the very life, O mighty-armed, by which this

universe is upheld.

This Parkriti is inferior, impure, productive of evil, itself

constituting the bondage of samsara
; but the superior Prakriti

is pure ; it is My very Self, the Kshetrajna, that by which life

is sustained, that which enters within the whole universe and
sustains it.

14
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6. Know that all beings have their birth in

these. So, l am the source and dissolution of the

whole universe*

These, My inferior Nature (Prakriti) and My superior

Nature (PrakritiJ matter (Kshetra) and spirit (Kshetrajraa),

are the womb of all creatures. Because my Prakriti is the

womb of all beings, I am the origin and the end of the whole

universe. That is to say, through this twofold Praknti, I,

the omniscient Isvara, am the cause of the universe,

Wherefore,

fRf: TOSPT i
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7. There is naught else higher than I, O
Dhana^jaya l in Me all this is woven as clusters of

gems on a string.

There is no other cause besides Me, the Supreme Lord

I alone am the cause of the universe. Wherefore all beings

as well as the whole of this universe are woven in Me, as a

cloth in the warp, clusters of beads on a string.

The Divine Principle penetrating the Universe.

What are Thy attributes showing that the whole of thi

is woven in Thee ?—Listen :

m Efwrsf^pr srr^rer: 1

mm ^ qM 33 u 11

8. 1 am the sapidity in water, O son of

Kunti. I am the light in the moon and the sun.
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I am the syllable Om in all the Vedas, sound in

ether, humanity in men.

The essence of water is sapidity. In Me who am that

sapidity waters are woven—So in all cases.—Just as I am
the sapidity in waters, so am I the light in the moon and the

sun
;
I am the Prarcava, the syllable Om in all the Vedas :in

Me who am that Pra^ava all the Vedas are woven. So also,

I am humanity in men, e,, I am that in a person which

makes that person regarded a human being. In Me as human-

ity all persons are woven. Sound is the essence of akasa : in

Me as sound akasa is woven,

goift tfstj sfarsqr ^ issrarik fenRer i
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9. And I am the agreeable odour in the

earth and the brilliance in the fire, the vitality in.

all beings, and I am the austerity in ascetics.

In Me as odour the earth is woven—Odour by itself is

agreeable ; the disagreeableness of odour in the earth and of

the like being due to the combination of one element with

some other element or elements under the influence of the

avidya and a-dharma of individual souls in the world. The
agreeableness thus spoken of with reference to the earth

applies also to the agreeableness of the sapidity in waters,

and so on,—I am the vitality in all beings, that by which all

beings live. In Me as austerity the ascetics are woven-

nr i

^fejfenrrrnfk u ti

10. Know Me, O Partha, as the eternal seed

of all beings ;
I am -the intelligence of the intelli-

gent, *the bravery of the brave.
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Seed : the cause of growth. Intelligence : the discrimi-

native power af the anta/i-karawa.

swnrosr q&s ^misfer tow ti U u

11. And of the energetic am I the energy-

devoid of passion and attachment
;
and in (all)

beings I am the desire unopposed to dharma, O
lord of the Bharatas.

Passion (Kama): thirst for objects not present to the

senses. Attachment (raga) : love for those presented to the

senses. I am that energy which is necessary for the bare

sustenance of the bcdy, certainly ncf that which causes thirst

and attachment (for sense-objects) in the case of worldly

mortals. So I am the desire not opposed to the teaching of

the scriptures : I am, for instance, the desire for that much
of eating and drinking, etc., which is necessary for the bare

sustenance of the body.

Moreover,

to anNi% * as ir ii W \\

12. And -whatever beings are of Sattva or of

Rajas or of Tamas, know them to proceed from

Me : still, I am not in them, they are in me.

Know that all beings, whether formed of Sattva or of

Rajas, or of Tamas, and which come into existence as the

result of the respective karma of living beings, proceed from

Me. .Though they thus proceed from Me, I am not subject

to them like mortal beings (sawsarins). On the other hand,

they are subject to Me : they are dependent on Me.
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Maya : How to overcome it.

The Lord now expresses His regret that the world does

not understand Him, who is thus the Supreme Lord ; who by
nature is eternal, pure, intelligent and free

; who is the Self

of all beings, devoid of all attributes; by knowing whom they

might burn up the evil which is the seed of sawsara.—What
is this ignorance on the part of the world due to ?—Listen ;

*mt<r ?fTR3rrcn% itr***: trswi h ^ \\

13. Deluded by these three (sorts of) things

composed of gu^as, all this world knows not Me
as distinct from them and immutable.

All living beings are deluded by such things as love,

hatred and attachment, which are all modifications of guwas.

Immutable : devoid of such changes as birth and the like*

which pertain to all things in the world.

How then can one surmount this Divine Illusion (Maya)

of Vishnu made up of the three gurcas ?—Listen :

tCr iNr jprtRf tr hrt 1
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14. Verily this Divine Illusion of Mine, made

up of gunas, is hard to surmount. Whoever seek

Me alone, they cross over this Illusion.

This Illusion (Maya), formed of gu/as, is inherent in Me,

Vish/su* the Lord. Such being the case, whoever abandon all

formal religion (Dharma) and completely devote themselves

to Me, their own Self, the Lord of Illusion, they cross over

the Illusion which deludes all living beings : they are liberated

from the bondage of samsara.



214 THE BHAGAVAD GITA. [DlS. VII.

If those who resort to Thee cross over the Illusion, why
do not all resort to Thee only ?

—

jit gagman jjst: i
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15. Not Me do the evil-doers seek, the delud-

ed, the vilest of men, deprived of wisdom by

Illusion, following the ways of the Demons.

Me, the Supreme Lord, Narayana. The ways of the

Demons are cruelty, untruth, and the like.

Four classes of devotees.

But as to the best of men, men of good deeds :

=4g^T nr ggra^is^p i
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16. Four kinds of virtuous men worship Me,

O Arjuna—the distressed, the seeker of knowledge,

the seeker of wealth, and the wise man, O lord of

the Bharatas.

The distressed he who is in distress, overpowered by a

robber, a tiger, illness or the like. Knowledge : of the real

nature of the Lord. The wise man : he who knows the real

nature of Vishnu-

&ii urt ftsigw qw%rin%'srif 1
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17. Of them the wise man, ever steadfast

and devoted to the One, excels
;

for, excessively

dear am I to the wise, and he is dear to Me.
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Of the four, the wise mart, as knowing the truth, is ever

steadfast, and devoted to the One, finding no other object of

worship. Thus, he who is devoted to the One is superior to

all others. Since I am his very Self, I am excessively dear

to the wise man.—It is well-known to all in this world that

the Self is dear to every one. Therefore Vasudeva, as the

Self of the wise man, is dear to him.—And the wise man is

My very Self and is therefore very dear to Me.

Then the three others, the distressed and the rest, are

not dear to Vasudeva ?—Not so.—What then ?

^nr: m qla i
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18. Noble indeed are all these
;
but the wise

man, I deem, is the very Self
;
for, steadfast in

mind, he resorts to Me alone as the unsurpassed

goal.

These are all noble indeed
;

those three also are dear

to Me. There is no devotee of Mine but is dear to Me*

Vasudeva. There is, however, this difference : the wise man
is excessively dear to Me.—Why so ?— It is my conviction

that the wise man is the very Self, not different from Me*

The wise man strives to reach Me, firm in the faith that he

himself is the Lord Vasudeva and is no other than He. He
seeks Tvle only, the Supreme Brahman, as the highest goal to

be reached.

The wise man is again extolled :

*1335*: mmm sr 11 U u

19. At the end of many births, the man of

wisdom comes to me, (realising) that Vasudeva is
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the all : he is the noble-souled (Mahatman), very-

hard to find.

At the end of many births occupied in spiritual regenera-

tion as preparatory to the attainment of wisdom, the man of

mature wisdom resorts to Me, Vasudeva, the innermost Self

(Pratyagatman).—How ?—Realising that Vasudeva is the All.

He who thus comes to Me, Naraya?za, the Self of All, is a

Mahatman, a man of high soul
;
there is no other either equal

to him or superior to him* Therefore such a man is very

hard to find ; it has indeed been said that ** among thousands

of men, one perchance strives for perfection ’* (vii. 3.)

The ignorant worship inferior Gods.

Now will be shown the cause of (the people) not seeing

that the Self or Vasudeva alone is the All :

a a ftwnrerra wit ft*rar: *g*rr u II

20. Those whose wisdom has been led away
by this or that desire resort to other Gods, engag-

ed in this or that rite, constrained by their own
nature.

Their desires for progeny, cattle, svarga and the like

deprive them of their power of discrimination, and they resort

to other Gods (Devatas), other than Vasudeva, the Self.

They engage in rites peculiar to the worship of these Gods

;

they being constrained to do so by their own nature (prakriti),

by that peculiar tendency (samskara) which they acquired in

the previous births.

Of these lustful men,

*ir sir *rr ag *rxb: i
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21 . Whatever devotee seeks to worship with

faith what form soever, that same faith of his I

make unflinching.

Whatever form of God (Devata) a man of desire worships

in devotion and faith, I confirm his faith in the worship of

that same form.

By whatever faith a man is naturally actuated and seeks

to worship a particular form of Devata,

sorer * il II

22. Possessed of that faith he engages in

the worship of that (form)
;
thence he obtains his

desires* these being indeed ordained by me.

Possessed of that faith ordained by Me, he engages in

the worship of that form of God. From the God worshipped

in this form he obtains the objects of his desire as ordained

by Me, the Supreme Lord, the Omniscient, as I alone know
the precise relation between actions and their fruits. Because

their desires are all ordained by the Lord Himself, therefore

the devotees are sure to obtain them.

Another interpretation is also given which would make

the last part of the verse mean that desires are beneficial.

But desires can be beneficial only in a secondary sense ; for,

strictly speaking, they are beneficial to nobody.

Because they are unwise and full of desires and resort to

the means of attaining finite results, therefore,

iter 1
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230 That result indeed is finite, (which

accrues) to those men of small intellect. Wor-
shippers of Gods (Devatas) go to Gods (Devatas) ;

My devotees come unto Me.

Though there is the same amount of exertion (in the two

kinds of worship), people do not resort to Me so that they

may attain infinite results. Alas 1 it is vpry miserable—

.

Thus does the Lord express His regret.

Why <do they not come unto Me ?—it may be asked.

The answer follows

:

T* STRfTSfFFm HHTSWIjpHqi 11 11

24. The foolish regard Me as the unmanifest-
ed coming in manifestation, knowing not My
higher, immutable, unsurpassed nature.

Not knowing my higher nature as the Supreme Self, the

ignorant think that I have just now come into manifestation,

having been unmanifested hitherto, though I am the ever

luminous Lord.

To what is their ignorance due ? —Listen :

IJSTStj fUW5fRtr% sWr flltFSTJTSq^q || .[\

25. I am not manifest to all, veiled (as I am)

by Yoga-Maya. This deluded world knows not

Me, unborn and imperishable.

I am not manifest to all people
;
that is to say, I am

manifest only to a few who are my devotees. I am veiled by

Yoga-Maya.—Yoga-Maya is the Maya which is none other

than the Yoga or union of the three guwas.—Or, Yoga is
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the firm will of the Lord or Isvara. The Illusion or veil

thereby spread is called Ycga-Maya—Wherefore people

are deluded and know Me not as unborn and imperishable*

The Yoga-Maya by which I am veiled and on account

of which people do not recognise Me, is Mine, i . e*, subject

to My control, and as such, it cannot obstruct My know-

ledge—the knowledge of the Isvara, of the possessor (for

wielder) of the Maya, just as the glamour (maya) caused by

a juggler (mayavin) does not obstruct his own knowledge.

Wherefore,

CTrftaift qfaratft i
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25. I know* O Arjuna 5
the past and the pre-

sent and the future beings, but Me nobody knows.

Nobody knows Me, except that one man who worships

Me and seeks refuge with Me. Just for want of knowledge

of My real nature, nobody worships Me.

The root of ignorance

It may be asked, “What is that obstacle to their know-

ledge of My real nature, whereby deluded, all creatures that

are born know Me not ?—Listen :

g;gsrt?f jtrst i
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27 . From the delusion of pairs caused by

desire and aversion, O Bharata, all beings are sub-

ject to illusion at birth, O harasser of thy foes.

The very desire, and aversion which are opposed to each

other like heat and cold, and which, arising in connection

with pleasure and pain and their causes, occur to every being
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in its turn, are known as pairs (dvandva). Now, when desire,

and aversion arise on the occurrence of pleasure and pain or

of the causes thereof they cause delusion in all beings and

create obstruction to the rise of a knowledge of the Supreme
Reality, the Self, by subjugation to themselves the intelli-

gence of those beings. To one whose mnid is subject to the

passions of desire and aversion, there cannot indeed arise a

knowledge of things as they are, even of the external world?

and it needs no saying that to a man whose intellect is over-

powered by passion there cannot arise a knowledge of the

Innermost Self, inasmuch as there are many obstacles in its

way. All creatures into existence are born subject to this

delusion. Wherefore every being has its intelligence obscur-

ed by the delusion of pairs ; and thus deluded it knows not

that I am the Self, and therefore worships Me not as the Self.

Divine worship leads to realisation.

Who then are free from the delusion of pairs and know

Thee and worship Thee as their Self according to the

Teaching (Sastra)?—In answer to this, the Lord says :

spronon*I i
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28. Those mortals of pure deeds whose sin

has come ~to an end
5
who are freed from the delu-

sion of pairs, they worship Me with a firm resolve

Those persons of good deeds— good deeds causing purity

of mind—whose sin has almost come to an end are freed

from the delusion of pairs spoken of above and worship Me,

their Highest Self. They resolutely abandon all else, firm

in the conviction that “ This is the Supreme Reality and no

other.”

With what object do they worship ?—Listen :
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29. Whoever resorting to Me strive for libera-

tion from decay and death, they realise in fall that

Brahman, the individual Self and all action.

Those who, with the mind steadfast in Me, the Supreme

Lord, strive for liberation from decay and death, realise in

full the Reality underlying the Innermost individual Self

(adhyatma), and they know all about action (karma).

nr ^ ^ fog: i
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30. Those who realise Me in the Adhibhuta

(physical region), in the Adhidaiva (the divine re-

gion) and in the Adhiyajna (region of Sacrifice),

realise Me even at the time of departure, steadfast

in mind.

srcwteajrar: 1



EIGHTH DISCOURSE.

ABHYASA-YOGA.

Tlie seven things to he realised by meditation.

In vii 29» 30 such things have been mentioned by the

Lord as have given occasion to Arjuna to put a question.

Accordingly Arjuna proceeds to ask thus :

t% gcfora »
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Arjuna said:

l—2. What is that Brahman ? What about

the Individual Self (Adhyatma) P What is action

(Karma), O Purushottama ? And what is declared

to be the physical region (Adhibhuta) ? And what
is the divine region (Adhidaiva) said to be ? And
how and who is Adhiyajna (the Entity concerned
with Sacrifice) here in this body, O Madhusudana,
and how at the time of death art Thou to be
known by the self-con trolled ?

The Lord proceeds to answer these questions in their

order

:
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The Blessed Lord said:

3. Brahman is the Imperishable (Akshara),

the Supreme. The Ego is said to be the Indivi-

dual Self (Adhyatma, He who dwells in the body).

The offering which causes the origin of physical

beings is called action (Karma)*

Brahman is the Akshara, the Imperishable, the Supreme

Self (Paramatman)
;
the sruti says

44 O Gargi, it is at the

command of this Akshara, the imperishable Paramatman,

that heaven and earth remain, held in their places.” (Bri.

Upanishad, 3-8*9). ‘Akshara' does not here mean the syllable

“Om” ;
for, the latter is subsequently specified thus

4t
Uttering the syllable * Ora,’ the Brahman** (viii. 13). And

the epithet
4 supreme * applies better to Brahman, the Im-

perishable, who transcends all, (than to the syllable
4 Om ),

The same Supreme Brahman existing as the Ego, as the

Innermost Self, as the Pratyagatman, in every individual

body, is said to be Adhyatma : that which first shows itself

as the Innermost Self in the body and turns out in the end to

be identical with the Supreme Reality, the Brahman, is

known by the term
4 Adhyatma ’•

The sacrificial act which consists in offering cooked rice,

cakes and the like to the Gods (Davatas). and which causes

the origin of all creatures, is known by the term 'Karma*;

for* it forms the seed as it were of all beings ; it is in virtue

of this act that all beings, animate and inanimate, come into

existence, after passing through rain and other regions of life
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4. The physical region (Adhibhuta) is the

perishable existence, and Purusha or the Soul is

the divine region (Adhidaivata). The Adhiyajm
(Entity concerned with Sacrifice) is Myself, here

in the body, O best of the embodied.

The Adhibhuta is that which gathers itself round the

whole animated creation and is composed of the whole

perishable existence, i-e*, of every thing that has birth.

Purusha is, literally, that by which every thing is filled,

(pri = to fill) or that which lies in the body (pur), i.e*, the

Hiranyagarbha, the Universal Soul abiding in the Sun
(Aditya), the Sustainer and the Stimulator of the sense-organs

of all living beings.

The Adhiyajna is He who identifies himself with all acts

of sacrifice, the Deity named Vishnu
;
the sruti says :

“ Yaj

n

a

(Sacrifice) is verily Vishnu
"

(Taittiriya-Samhita, 1-7 “4). He
is verily Myself. I am the Deity concerned with all acts of

sacrifice in the body.—As an act of sacrifice (yajna) has to be

performed by the body, it is said to be inherent in it, and as

such it may be said to rest in the body.

swim 1*33$ arere wsro 11 n 11

5. And whoso, at the time of death, thinking

of Me alone, leaves the body and goes forth, he

reaches My being
;
there is no doubt in this.

Me ; Vishnu, the Supreme Lord. My being ; My real

being as Vishnu. In this : as to whether he reaches or not*
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Constant meditation of the Divine is necessary.

Not to Me alone does this rule apply ; but also :

3 4 SNrJTR
|

3 mi 3^T5f¥fim?F: ii 5 ii

6. Of whatever Being thinking at the end a
man leaves the body, Him alone, O son of Kunti,

reaches he by whom the thought of that Being has

been constantly dwelt upon.

Being

:

a particular Devata or Diety, At the end : at

the time of life’s departure. Him alone : Only the Being
thought of, and no other. Dwelt upon : constantly meditated.

Because thus the final thought determines the character

of the body to be attained next,

qjT&s gw* ^ |

7. Therefore at all times do thou mediate
on Me and fight : with mind and reason fixed on
Me thou shalt doubtless come to Me alone.

Meditate

:

According to the Teaching (sastra). Fight :

do thou perform thy proper duty of fighting. Me : Vasudeva.
Gome to Me : as meditated upon by thee.

The Divine Being to be meditated upon.

Moreover,

wircrafrigfesr 1

tot 3^4 j| d n

8. Meditating with the mind engaged in the

Yoga of constant practice, not passing over to any

15
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thing else, one goes to the Supremo Purusha, the

Resplendent, O son of Pntha.

Practice consists in the repetition of one and the same idea,

uninterrupted by any other thought, with reference to Me, the

sole object of your thought* Such a practice is itself said to

be Yoga. With the mind thus solely engaged in Yoga, not

passing over to any other object, the Yogin who meditates

according to the teaching of the scripture and of the teacher

—

of the sastra and acharya—reaches the Purusha, the Transc-

endental Being in the Solar Orb.

What sort of Purusha does he reach ?•—Listen :

mm \\
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g— io. Whoso meditates on the Sage, the

Ancient, the Ruler, smaller than an atom, the

Dispenser of all, of unthinkable nature, glorious

like the Sun, beyond the darkness, (whoso medi-

tates on such a Being) at the time of death, with a

steady mind endued with devotion and strength of

Yoga, well fixing the life-breath betwixt the

eye-brows, he reaches that Supreme Purusha

Resplendent.

Sage : the Omniscient. The Ruler: of the whole world.

Dispenser

:

who allots to all living beings actions and their

results in all their variety. It is very difficult for anybody to

conceive of His form though it exists. Like the Sun, He is
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glorious with the splendour of His Eternal Intelligence (Nifcya-

Chaitanya) which is beyond the darkness of delusion or

nescience (Aj^ana). The strength . of Yoga consists in the

steadiness of mind which results from the after-effects of the

(constant practice of) samadhi. At first the mind (chitta) is

subdued in the lotus of the heart (hridayapuwiarika) ; then*

by means of the up-going nacii (sushumna), after gradually

obtaining control over the several stages of matter (earth and
the other four rudimental elements)* the life-breath of the

heart is drawn up and carefully fixed betwixt the eye-brows.

By this means the wise man* the Yogin, reaches the Supreme
Purusha, who is resplendent.

Meditation of the Divine in the Pranava.

The Lord now assigns a name to that Brahman whom the

Yogin wishes to reach by means to be pointed out again in

the sequel, and who will be now described in such terms as

being declared by the knowers of the Veda,’ &C.

:

reefer ftraratt I

wcr <*£ stftoi sr^Sr
it

ii. That Imperishable Goal which the know-
ers of the Veda declare, which the self-controlled

and the passion-free enter, which desiring they

lead the godly life,—That Goal will I declare to

.
thee with brevity.

Those who understand the teaching of the Veda declare

the Imperishable as devoid of any attribute whatsoever. The

sruti says :
“ This verily is that (which you wished to know

of), the Imperishable, O Gargi, as the brahma^as (the

knowers of the Brahman) declare, not gross, not subtle,” &c.

(Bri-Upa. 3-8-8.) The samayasins. ever controlling them-

selves, free from passion, enter the Imperishable, on attaining



228 THE BHAGAVAD GITA. [DlS. VIII.

to right knowledge. And desiring to know the Imperishable

they enter on godly life (Brahmacharya) with a Guru. Of

That Goal which is called Akshara, the Imperishable, I shall

tell thee with brevity.

Having started with the words “ He who verily among

men meditates on the syllable
4 Om ’ till death, what region

will he thereby attain to ? ” he (Pippalada) said to him

(Satyakama):
64 0 Satyakama, this, the Brahman, the Higher

and the Lower, is the syllable
4 Om V* (Prasna-Upanishad, 5

—

1, 2); and it was subsequently said :
“ He who will meditate

on the Supreme Purusha by the three-lettered syllable * Om *

—he is borne up by the Sama-hymns to the Brahma-1oka, to

the region of Brahman.” (Ibid, 5-5).

Again, having started with the words “ Elsewhere than

jn dharma and elsewhere than in a-dharma, tell me that thou

seest (Katha-Upanisfaed, 2-13), the sruti says, “ that goal

which all the Vedas speak of (ue •, are intended for), which all

the austerities speak of, desiring which they lead the life of

Brahmacharya (celibacy), that goal I tell thee in brevity
:

It is this, the syllable
1

Om.’ M (Ibid 2-14).

In such passages as these, the syllable * Om \ regarded

either as an expression of the Para-Brahman or as a symbol

of Him like an idol, is intended for persons of dull and mid-

dling intellects as a means of knowing the Para-Brahman

;

and the contemplation of the
4 Om *

is said to produce moksha

at a subsequent period. Now, the same contemplation

(conjoined with firmness in Yoga) of the syllable ‘ Om,’

productive of mukti at a subsequent period*—the
4 Om *

forming, as shown above, a means of knowing the Para-

Brahman described here (viii. 9, 11)—has to be taught here

as well as some minor matters connected with the main

subject. With this view, the Lord proceeds with the sequel ;
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12-I3. Having closed all the gates, having

confined mind in the heart, having fixed his life-

breath in the head, engaged in firm Yoga, uttering

Brahman, the one-syllabled ‘Om,’ thinking of Me5

whoso departs, leaving the body, he reaches the

Supreme Goal#

Having closed all the avenues of knowledge and having

-concentrated thought in the lotus of the heart, and with

thought thus controlled, he ascends by the Nadi which passes

•upwards from the heart, and then fixing life-breath in the

head, he utters the syllable ‘ Om’, the appellation of the

Brahman, and meditates on Me.
—

‘ Leaving the body , shows

the mode of departure. The departure takes place by the

Self leaving the body, not by the Self being destroyed.

No re-birth on attaining to the Divine Being.

Moreover,

mi *rr mm fim: 1
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14. Whoso constantly thinks of me and long,

to him I am easily accessible, O son of Pritha, to

the ever-devout Yogin.

He who thinks of Me, the Supreme Lord, long—i-e-, not

for six months or a year, but uninterruptedly throughout- life,

—to that Yogin who is ever steadfast in thought, I am easily
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accessible. This being so> therefore, without thinking of

another, one should ever dwell steadfast in Me.

It may be asked, “What if Thou art easily accessible ?”

—

Listen : I shall tell you of what use is My being thus easily

accessible

:

nTgfo gjJsnsNOTmcfljL i
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15. Having attained to Me, they do not again

attain birth, which is the seat of pain and is not

eternal, they having reached highest perfection.

Having attained to Me, the Isvara, 'having reached My
being, they are not again subject to birth- Birth here is the

seat of all pain arising from the body, etc-, and is of an ever*

changing nature. Having reached the highest stage called

moksha, they do not attain birth again. Those, on the other

hand, who do not attain to Me, return again (to the earth).

Do those again return who have reached any other being

than Thyself ?—^.isten :

gjrcrsifiSte#* f
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16. (All) worlds including the world of

Brahma are subject to returning again, O Arjuna
;

but, on reaching Me, O son of Kunti, there is no

rebirth.

The Day and the Night of Brahma.

Why are all the worlds including the world of Brahma
subject to returning ?—Because they are limited by time.

—

How?
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17. They—those people who know day and
night—know that the day of Brahma is a thousand
yogas long and the night is a thousand yogas long.

Brahma is the Prajapati, the Viraj. Those persons who
knowhow to compute Time know that Brahma’s day is a

thousand yugas long, and that His night is of the same

duration as His day. Because the worlds are thus limited

by time, therefore they return again.

What takes place during the Prajapati’s day and what

takes place during His night will now be described

:

u \c u

18. From the Unmanifested all the mani-
festations proceed at the coming on of day

;
at the

coming on of night fhey dissolve there only, in

what is called the Unmanifested.

The Unmanifested (Avyakta) is the sleeping condition of

the Prajapati who is asleep. Out of That, all manifestations

(vyaktis), all creatures unmoving and moving (sthavara and

jangama), are manifested at the coming on of day, i.e., when

Brahma awakes. So, at the coming on of night, i,e,
% when

Brahma goes to sleep, all the manifestations dissolve there

only, in what is called Avyakta, the one already spoken of.

With a view to avoid the fallacious implication that a

man reaps the fruits of what he has not done, or that he does

not reap the fruits of what he has done, with a view to show

that the teaching of the scripture concerning bondage (bandha)

and liberatiou (moksha) has a purpose to serve, and with a



232 THE BHAGAVAD GITA. [DlS. VIIL

view further to teach detachment from samsara by showing

that, as the effect of karma caused by avidya (nescience) and

other sources of evil, all creatures involuntarily come into

being again and again and dissolve, the Lord says :

mm 3pr srshflj I
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ig. This same multitude of beings having
come into being again and again, is dissolved at

the coming on of night, not of their will, O son
of Pritha, and comes forth at the coming on of day.

This multitude of beings comprising those that move as

well as those that do not—the same multitude that existed in

the preceding kalpa or age, and no other—involuntarily comes

into being at the coming on of day, and is dissolved again at

the coming on of night—at the close of the day, Again at the

coming on of day, it involuntarily comes into existance.

The Highest Goal—how reached.

In viii. 13, etc., has been shown the way, by which to

reach the Imperishable (Akshara) described above. Now,
with a view to indicate the nature of the Akshara, with a view

thus to specify that so and so is the thing to be reached by

this path of Yoga, the Lord proceeds as follows

:

q: b q&s q w’w u u

20. But that other eternal Unmanifested
Being, distinct from this Unmanifested (Avyakta),
—He does not perish when all creatures perish.

‘ But ’ indicates that the Akshara who is to be described

now is distinct from the Avyakta. Being : the Supreme, the

Para-Brahman, called the Akshara. Though distinct from
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the Avyakta, one may suppose that He is of the same nature

as the Avyakta. To remove this impression, the Lord

qualifies Him by
4

other’, meaning thereby that He is of a

different nature from the Avyakta. He is unmanifested,

imperceptible to the senses. He is distinnct from the Avyakta

mentioned above, which is Avidya itself, the seed of the

whole multitude of created beings ; that is to say, He is of

quite a different nature from the Avyakta. He does not

perish when all beings from Brahma downwards perish.

TOff *TT%q; 1
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21. What is called the Unmanifested and
the Imperishable, That, they say, is the highest

.goal
;
which having reached none return. That is

My highest place.

That

:

that Avyakta which is called Akshara, the Impe-

rishable, the Unmanifested Being. Having reached that state,

none has returned to samsara, the mundane life. That is My
O'.e., Vishwu’s) Supreme Abode.

The means of attaining to that state will now be pointed

out

:

3^: TO qw SPMT I
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22. Now, that Highest Purusha, O son of

PHtha, within Whom all beings dwell, by Whom
all this is pervaded, is attainable by exclusive

devotion

Purusha is so called because He rests in the body, or

because He is full. Than Him none is higher. He is

.attained by exclusive devotion, by pana or knowledge of
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the Self. All the created beings abide within the Purusha

for, every effect rests within its cause ; and by that Purusha

the whole world is pervaded

The Paths of Light and Darkness,

Now it is necessary to speak of the Uttaramarga,
£

the

Northern Path the Path of Light by which the Yogins just

spoken of attain to Brahman,—those Yogins who meditate

here on Brahman as inhering in the Pra^ava, in the syllable

* Om and who attain to moksha later on.* And this will be

taughtinthe section beginning with viii. 23. The path of

return is also described, only with a view to extol the other

path.

m q»r® cSRr?T%*TTira i
,
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23. Now, in what time departing, Yogins go
to return not, as also to return, that time will I

tell thee, O chief of the Bharatas.
6

In what time * should be construed with * departing/
4

To return’ means to be reborn
—
‘Yogins’ stand for those

who are engaged in meditation (£e., those who are properly

called Yogins) as well as for Karmins, &#e., those who are

engaged in karma or action. The latter are spoken of as

Yogins only by courtesy ; and they are so spoken of in iii. 3..

I shall tell you, when dying the Yogins are not born again,

and when dying they will be born again.

He speaks of that time :

wfctt m airfad srarj || \\

At the end of the kalpa.
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24. Fire, light, day-time, the bright fortnight*,

the six months of the northern solstice,—then
departing, men who know Brahman reach Brahman.

4

Fire
#

is the deity presiding over time
;
so also is

5
light

*

a deity presiding over time.—Or, it may be that
4

fire ’ an

d

4
light ’ are the deities so called

; the reference, however, to

the path as a whole by the expressions
4

in what time * and
* that time ’ being due to the predominance of the deities

presiding over * time.’—The 4

day-time * is the deity presiding

over the day-time, the
4

bright fortnight * is the deity presiding

over the bright fortnight. The six months of the northern

solstice : here also, it is the deity that forms the path, The
principle on which this interpretation of the passage is based

has been established elsewere.* Those who die, having been

engaged in the contemplation of Brahman, reach Brahman by
this path. The expression

44
in course of time ” should be

understood after
4

reach for, those who are firm in devotion

to right knowledge and attain to immediate liberation have no

place to go to or to return from.

fpsoi: wiRir i

SwIrMt II \\

25- Smoke, night-time, and the dark fortnight,

the six months of the southern solstice,—-attaining

by these to the lunar light, the Yogin returns.
4

Smoke,’
4

night time/ the
4

dark fortnight,’ and the
6

six

months of the southern solstice/ are ail deities presiding over

smoke and periods of time spoken of. By this path, the

Yogin—the Karenin who performs sacrifices Cto Gods) and

other works—attains to the lunar light, and on the exhaus-

tion thereof, returns again to earth

* Sariraka Mimawsa, iv 3-4.
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26. These bright and dark Paths of the world

are verily deemed eternal
;
by the one a man goes

to return not, by the other he returns again.

The one is bright* because it illumines knowledge : the

Other is dark* because it is wanting in that light- The two

paths are open to those only in the world who are engaged in

action or devoted to knowledge ;
they are not open to the

whole world. They are eternal, because samsara is eternal.

By the one : by the bright one.

lit wm srripsfHr gfrm \

rrwcsig 11 ^ \\

27. Knowing these paths, O son of Pritha,

no Yogin is deluded : wherefore at all times be

steadfast in Yoga, O Arjuna.

The Yogin who knows that one of the two foregoing

paths leads to samsara and that the other leads to moksha is

no longer deluded f

Excellency of Yoga

Now, hear of the greatness of that Yoga :

* The two paths are respectively called Devayana and Pitriyana*

the path to the Devas and the path to the Pitris. The one is said to be

bright because it illumines knowledge and is reached by knowledge, and

its course is marked throughout by bright objects
;
the other is said to be

dark because it does not illumine knowledge, is reached by avidya or

nescience, and is marked throughout by smoke and other dark things.

f As the Yogin dwells on the Path of Light in his Meditation, he will

not regard the other path as the one he should resort to.—(A.)
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28- Whatever fruit of merit is declared to

accrue from the Vedas, sacrifices, austerities and
gifts,—beyond all this goes the Yogin on knowing

this ; and he attains to the Supreme Primeval

Abode.

Whatever fruit of merit is declared by the scriptures to

be attainable when the Vedas are properly studied, when the

sacrifices are performed in all their parts, when austerities

are well practised,—beyond all this multitude of fruits rises

the Yogin who rightly understands and follows the teaching

imparted (by the Lord) in His answers to the seven questions,

and he then attains to the highest abode of Isvara—which

existed even in the beginning ;—He attains Brahman, the

Cause.

' truTlraprT srftrarit
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NINTH DISCOURSE

SOVEREIGN WISDOM. AND SECRET,

Brahma-Juana is the best Religion.

In the eighth discourse has been declared the Yoga of

concentration (dhara^a) through nadi* as well as its process*!*,

and its result has been shown to be none other than the

attainment of Brahman—at a subsequent period, through
4

fire and light * and the like,—whence there is no return.

Now, with a view to give no room to the supposition that the

attainment of moksha is possible only by this means and by

no other, the Lord proceeds as follows :

irtf rwrcsrfts ?T5irr?3H qM&ssprai ii % w

The Blessed Lord said :

i. To thee who dost not cavil, I shall now
declare this, the greatest secret, knowledge com-

bined with experience,J which having known thou

shalt be liberated from evil.

This: the Brahma-J^ana, the knowledge of Brahman,

which is going to be declared, and which has been declared in

the preceding discourses. Now : this word points to the

superiority of knowledge (over Dhyana) : this right knowledge

* The Sushumna ‘ the bright/ Concentration (dharawa) is only an

cmga or auxiliary of Yoga.

f Such as closing all the gates (viii, 12, 13.)

t Sakshatkara, intuitive or direct perception.
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alone forms the direct means of attaining moksha, as declared

in the sruti and the smriti

:

“ Vasudeva is the All ”

—

(Bhagavadgzta, vii. 19.)
“ AH this is the Self/*—

(

Chhand . 7-25-20
“ One only without a second ”

—

(Ibid, 6-2-1.)

And nothing else is a direct means to moksha, as the passages

of the sruti like the following declare :

“ Now the other princes who understand otherwise than

thus,
* they shall attain to perishable regions.*’

—

(Ibid, 7-25-2
#)

On attaining this knowledge you will be liberated from

the bondage of samsara.

And it is

jraajT™^ gpt mlpwm n * n

2. The Sovereign Science, the Sovereign

Secret, the Supreme Purifier is this
;
immediately

comprehensible, unopposed to Dharma, very easy

to perform, imperishable.

Of sciences it is the king, because it is of great splendour^

Indeed, the science of Brahman is the most brilliant t of all

sciences. So also, it is the king of secrets. Of all the

purifiers, this knowledge of Brahman is the best purifier.

That it is a purifier needs no saying, since it reduces karma to

ashes in an instant, root and all,—all the karma, dharma and

a-dharrna, which has been accumulated during many thousand

births- Moreover, it t can be comprehended by pratyaksha

,

* That all this is one Brahman.

f Greater reverence is shown to those who know Brahman than to

Other men of learning.

t The Brahma-j^aoa or its effect. Unlike the other things which

are, equally with the Brahma-jnana, revealed by the sruti and the

smriti, it is not known through revelation solely, but it is known by

pratyakshay by immediate or intuitive perception as well.
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by immediate perception, like the feeling of pleasure and so

on. What is possessed of many a desirable quality may be

opposed to Dharma
;
but not so is the knowledge of Atman

opposed to Dharma
;
on the other hand it is not separable

from Dharma, ie., not opposed to it. Even then it may be
supposed that it is very difficult to attain

; but it is not so*

says the Lord. It is very easy to acquire, like the power of

discriminating gems.* Now, of the other acts, those which

involve little trouble and are easily accomplished are seen to

be productive of small results, and difficult acts are found to

be productive of great results. Accordingly it may be imagin-

ed that this Brahma-j/zana which is so easily attained perishes

when its effect is exhausted : to prevent this supposition* the

Lord says that it is imperishable. It does not perish like an
act when the effect is exhausted. Wherefore knowledge of

Atman (Self) is worth acquiring.

But,

sw mmm Wcrq i
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3. Persons having no faith in this Dharma,
O harasser of thy foes, without reaching Me,
remain verily in the path of the mortal world.

Those who have no faith in this Dharma (law, religion)

knowledge of the Self, those who do not believe in its

existence or in its effects, the sinful who follow the doctrine

of the Demons (Asuras), regarding the physical body itself as

the Self,“-these greedy and sinful persons do not attain to

Me the Supreme Lord—The attaining of Me is certainly out

of question ; wherefore, the implication is that they do not

* Verily this knowledge is easily acquiredwhen taught by an adept ;

so is Brahma-j«ana.
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attain even to devotion (Bhakti) which is one of the paths

leading to Me
; they are sure to remain in the path of the

mortal world, in that path only which leads to hell (naraka)

and to the lower kingdoms of animals, etc.

All beings rest in the Lord.

Having prepared Arjuna (to listen to the Doctrine) by
extolling it, the Lord says

:
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4. By Me all this world is pervaded, My
form unmanifested. All beings dwell in Me

;
and

I do not dwell in them.

All this wprld is pervaded by My Highest Being, My
form being invisible to the senses. In Me, of unmanifested

form, dwell all beings from Brahma down to the plant. No
being devoid of the Self can ever become an object of

experience. Wherefore they dwell in Me, &\e., they are

self-existent (or have an individual existence) through Me,

the Self, (i &
, they are what they are in virtue of Me, the

Self, underlying them all.) Since I am the Self of all those

beings, it would seem to the deluded as though I dwell in

them. Wherefore I say : I do not dwell in those beings,

because of the absence of contact with others, unlike corporeal

things. I am certainly the innermost essence even of the

akasa. That which is unconnected with any object cannot

indeed be contained anywhere as though in a receptacle.

Wherefore, as I am unconnected with any object,

^ JTtsnre ^tr wr straws 1
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g. Nor do those beings dwell in Me
; behold

My Divine Yoga! Sustaining all the beings, but not

dwelling in them, is My Self, the cause of beings.

And yet these beings, from Brahma downwards, dwell

not in Me
;
behold My Divine working, the Divine Mystery,

the real nature of the Self. Accordingly, the sruti speaks of

the unattached condition of the Self, seeing that He is

unconnected with any object :
“ Devoid of attachment, He is

never attached
”

—

(Brih. Tfv. 3-9-26.)

Bohold, there is yet another mystery. Though unattach-

ed, My Self supports all beings, but does not dwell in them,

as shown above with reasons.*—Then how to justify the

Lord’s words,
4My Self?—We answer : Separating (from the

Real Self) the aggregate of the physical and other material

environments, and regarding that aggregate as the * I \ the

Lord speaks of the Self as
4My Self,.—so far following only

the popular conception
;

not certainly that He believes, as the

masses ignorantly believe, that the Atman, the Self, is distinct

from Himself.t And further it is Myself that cause all

beings to come into being
?

that cause all beings to grow.

By way of illustrating by an example what has been

taught in the two preceding verses, the Lord says :

mm m || % \\

6. As the mighty wind moving everywhere

rests ever in the akasa
f

so, know thou, do all

beings, rest in Me,

* Because the Self is unconnected with any object.— (A.)

t Because such a relation between the Self and the bodily aggregate

is illusory. (A)
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It is observed in our ordinary experience that the wind,

moving everywhere and mighty in expanse, ever rests in the

akasa ; so also in Me, who am ali-pervadinglike the akasa, do
all beings rest without any contact at all.

The Lord is the source and the end of all beings.

Thus, as the wind rests in the akasa, so do all beings

Test in Me as long as the world lasts.

si# t
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7. All beings, O son of Kunti, go into My
Prakriti at the end of a kalpa. I send them forth

again at the beginning of (the next) kalpa.

Prakriti : the inferior one composed of the three gu/sas.

The end of a kalpa is the time of dissolution (pralaya,) and

the beginning of a kalpa is the time of production (utpatti).

Thus

:

pfl-trqgsq Tq^srrrtf gp: gq.* i
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8. Resorting to My Prakriti, I again and
again send forth the whole multitude of, beings,

powerless under the control of the Prakriti.

With the help of the Prakriti, of Avidya, which is

subject to Me, I cause all these beings we now see to emanate

again and again from the Prakriti ; all of them being rendered

powerless by avidya and other sources of evil under the

influence of the Prakriti, i,e. f of Svabhava or Nature-

The Lord is not bound by His acts.

Then as creating this multitude of beings of unequal

conditions, Thou, the Supreme Lord, shalt be subject to
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dharma and a-dharma arising from that act ?—In reply, the

Lord says

:
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g. Nor do these acts, O Dhana^jaya, bind

Me, remaining like one unconcerned, unattached to

those acts.

The acts involved in the unequal creation of the

multitudinous beings do not bind Me* the Is wara. Now, the

Lord gives the reason why He is not affected by the acts :

—

I, knowing the immutability of the Self, remain like one who

is unconcerned, without attachment for the fruit of the act
#

i.e., without the egotistic feeling ‘ I do.’ Wherefore, in the

case of others also, the absence of the egotistic feeling of

agency and the absence of attachment for results is the cause

of freedom (from dharma and a-dharma) Otherwise, the

deluded man is bound by his own acts like the silk-worm in

the cocoon.

Now, the statements * I send forth this multitude of

beings * (ix. 7) and * remaining like one unconcerned * involve

a self-contradiction. In explanation thereof, the Lord says

:

Ijpusfo u ^ o
|{

io. By Me presiding, Prakriti produces the

moving and the unmoving
;
because of this, O son

of Kunti, the world revolves.

By Me presiding : as a mere viewer on every side and

the immutable witness* My Maya ue -
9 the Avidya* composed

of the three guwas, produces the universe comprising the

moving and the unmoving objects. So says the chant

:
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4 The one, the luminous, hidden in all beings, all-pervad-

ing, the Inner Self of all, the superintendent of all acts, the

abode of all beings, the witness, the perceiver, alone, and

free from qualities.’ —(Svetasvatara*TJp. 6-11).

Because I am the witness, because I preside, this

universe comprising the moving and the unmoving objects,

the manifested and the unmanifested, moves on through aM

stages* Indeed, all activity in the world—such as * I shall

enjoy this,
4

1 see this,’
4

I hear this,*
4

I feel pleasure,’
4

1 feel

pain,’
4 To gain this I shall do it,’

4

I shall learn this
’—arises

by way of forming an object of consciousness ;
it has its being

in consciousness and has its end in consciousness* Such

chants as
4 Who in the Supreme Heaven (of the heart) is

the witness of this
;

’ (Tai- Br. 2-8-9) point only to this view*

Accordingly
*
as there is no conscious entity other than the

One Divine Being, there cannot be a separate enjoyer > and it

is therefore irrelevant to ask or to answer the question f ,

4

Of

what purpose is this creation by the One, the Divine, the pure

all-witnessing Spirit or Consciousness, having really no

concern with any enjoyment whatever ?
’ So says the sruti

: t
4 Who could perceive (It) directly, and who could declare

whence born and why this variegated creation ?
’—(Tai.

Br. 2-8-9.)

* The Isvara being the creator of the Universe is the mere witness

thereof.

f It is not right to ask or answer the question
4 what is the purpose

of Creation ? ’ We cannot say that it is meant for the enjoyment of the

Supreme ; for, the Supreme really enjoys nothing. It is pure conscious-

ness, a mere witness. And there is no other enjoyer, for there is no

other conscious entity. The Isvara is one only ; and what is, not

conscious cannot enjoy. Nor is Creation intended to secure moksha,

because it is opposed to moksha* Thus, neither the question nor an

answer to it is possible ; and there is no oceasiou for it. as Creation is

due to the Maya of the Supreme.—(A.)

{ This sruti means that it is very hard to know the Supreme Self.
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The Lord has also said :

' Wisdom is enveloped by unwisdom ;
thereby mortals are

deluded-’*—(v. 15).

The life of the impious.

Though I am thus eternal, pure, wise, and free, by nature*

Omniscient, the Self of all,

gierarefor nr \
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11. Fools disregard Me clad in human form,

not knowing My higher being as the Great Lord of

beings.

Fools, unable to discriminate, despise Me living among

them with a human body, these fools not understanding My
higher being,—not knowing that I am the Supreme Self, that

I am, like akasa, that I am the Great Lord, the very Self, of all

beings. Then by continually despising Me, these poor

creatures are ruined.

How (is their condition pitiable) ?

litem qiSfOTMT feqcm: |
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12. Of vain hopes, of vain actions, of vain

knowledge, devoid of discrimination, partaking

only of the delusive nature of Rakshasas and

Asuras.

They cherish vain hopes. The agnihotra and other

actions performed by them are fruitless, because they insult

the Lord, because they neglect their own Self- Even their

This passage shows that creation is due to ajwana or nescience,
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knowledge is fruitless. They are devoid of discrimination.

They partake of the nature of Rakshasas and -dsuras.* They

see no self beyond the body and engage in cruel deeds, their

rule of conduct being
e

cut, break, drink, devour, rob others
*

property.*

The ways of the faithful devotees.

But, the faithful who are engaged in devotion (Bhakti) to

the Lord, i.e who walk in the path of moksha,

nr qp-i |Cr sr$r%*m«rar: t
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13. The Mahatmans, O son of Pritha, par-

taking of the nature of the Devas, worship Me
with mind turned to no other,f knowing (Me) as

the imperishable source of all beings.

Mahatmans ; the high-soul ed.t The nature of the Devas

("Gods) consists in their control over the body, mind and the

senses, in kindness, in faith and the like. Beings : bhutas, all

living creatures as well as all elements of matter.

How (do they worship) ?

snjii qfrtWr nr ^Ssprr: 1
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14. Always talking of Me, strenuous, firm

in vows, and reverent, they worship Me with love,

always devout.

* After death such people will be born as Rakshasas or Asuras
The nature of Rakshasas consists in committing deeds of cruelty, and
hat of Asuras in robbing another*s property, in the absence of charity

d of sacrifice.

t With the mind resting on Me, the Innermost Self, who am no
other than their own Self.

| Those whose mind (sattva) has been purified by yajrca or sacrifice,

etc.
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They always talk of Me, their Lord, the very Brahman.

They ever strive by way of subjugating the senses, by way of

cultivating the virtues of self-control, kindness, innocence, and

the like. Firm in their vows, they worship Me in love, Me
who am their very Self lying in the heart

In what different ways do they worship?—Listen

:

ffigqTBW |
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15. Worshipping by the wisdom-sacrifice,

others adore Me, the All-faced, in various ways, as

One, as different.

Knowledge of the Lord is itself a sacrifice. Worshipping

by this sacrifice of wisdom, others* adore Me, having

abandoned all other forms of worship. And that knowledge

varies thus;—Some worship with the knowledge of the real

truth that
£

One, verily, is the Para-Brahman ’ Some worship

with the knowledge that the Lord Vishnu Himself exists as

different beings, as the sun, the moon and the like. Others

worship Him, who exists in all forms—as the All-faced,

thinking that the one Lord exists in ail the different forms,

with his face on all sides.

All worship goes to the Lord.

If they worship in so many different ways, how do they

(as Thou sayest) worship Thee only P—The Lord says :

gag || %% n

16, I am kratu, I am yajna, I am svadha, I

am aushadha, I am mantra, Myself the butter, I

am fire, I the act of offering.

* The Brahma-nish£has, those who are devoted to Brahman*
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Kratu is a class of Vedic sacrifices. Yajna is the worship

enjoined in the smriti. S^adha is the food offered to ances-

tors (Pitns). The aushadha means plants in general, includ-

ing rice and barley, eaten by all living beings. Or, svadha is

food in general, and aushadha is the medical (food) serving

to alleviate sickness.— I am the mantra
,
the chant with which

the oblation is offerd to the Pitris and the Devatas. I am
the fire into which the offering is poured.

And,

name: i
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1 7. I am the father of this world, the mother,

the dispenser, and grandsire
;

1 am the knowable,

the purifier, the syllable £ Om,’ and also the Rik,

the Saman, and the Yajus also.

The dispenser : of the fruits of action.

And,
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18 . I am the Goal, the Sustainer, the Lord,

the Witness, the Abode, the Shelter and. the Friend,

the Origin, Dissolution and Stay, the Treasure-

house, the Seed imperishable.

I am the goal, the fruit of action I am the witness of

what is done and what is not done by all living beings, I am
the abode wherein all living beings dwell. I am the shelter

for the distressed ;
I relieve from distress those who come to

Me. I am the Friend : I do good without expecting any
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return. I am the source of the world. I am that in which it

is dissolved, and that in which it stays. I am the treasure-

house, that which living beings shall enjoy in a future period.

I am the imperishable seed, that which causes the growth of

all things that germinate, and which endures as long as the

world (sawsara) endures* Nothing indeed springs up without

a seed ; and since growth is constant, it is understood that

continuity of the seed never fails.

And,

grapqfst ^ i
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ig. I give heat, I hold back and send forth

rain, I am the immortality as well as death., exist-

ence and non-existence, O Arjuna.

As the sun I give heat by some powerful rays ; by certain

rays I send forth rain
;
and having sent it forth I take it back

by certain rays during eight months, and again send it forth

in the rainy season. I am the immortality of the gods (devas)

and the death of the mortals. I am existence, (the manifested
}

the effect), which manifests itself in relation (to the cause) ;

and I am the reverse, the non-existence (the unmanifested
%

the cause).—Indeed the Lord can never be altogether non-

existent ;
nor (can it be said) that the effect is existence and

the cause is non-existence.*

* The manifested world of effects is spoken of as
1

existence * and
the nnmanifested cause as * non-existence.’ We cannot indeed hold that

the Divine’ essence is non-existence, for then we are driven to nihilism
;

nor can the cause be spoken of as non-existence, as it is impossible to

conceive existence arising out of non-existence ; for the sruti itself says*
* How can existence come out of non-existence ? Chhand . Up. 6
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The fruits of interested acts of Vedic ritual.

These men of wisdom who are devoted to Me, adoring

Me by the sacrifices mentioned above, leading lives of retire-

meat in various forms described above and regarding Me as

One or as different,—they reach Myself according to their

knowledge. But as regards those who are ignorant and who
long for objects of desire,
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20* Men of the three Vedas, the soma-

drinkers, purified from sin, worshipping Me by

sacrifices, pray for the goal of heaven
;
they reach

the holy world of the Lord of the Gods and enjoy

in heaven the heavenly pleasures of the Gods-

Men who know the three Vedas, the £?ik, the Saman and

the Yajus ; who drink Soma and are thereby purified from

sins ;
who worship Me as the Vasus and other gods by

sacrifices such as the Agnish/oma ;
who seek for Svarga as

the reward of their sacrifices ;—they go to the world of Indra

who had performed a hundred sacrifices, and there enjoy

supernatural (a-praknta) pleasures.
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21. They, having enjoyed that spacious world

of Svarga, their merit (puwya) exhausted, enter the

world of the mortals
;
thus following the Dharma

of the Triad, desiring (objects of) desires, they

attain to the state of going and returning.

The Dharma of the Triad : mere Vedic ritual (karma),

that which is enjoined by the three Vedas. They have to go

and return, and never attain independence anywhere.

The Supreme watching over His devotees’ interests.

Now, as regards those men of right knowledge who are

free from desires,
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22. Those men who, meditating on Me as

non-separate, worship Me all around,—to them

who are ever devout, 1 secure gain and safety*

Those men of renunciation (samnyasins) who worship

Me all around)* ever meditating on Me, regarding themselves

as non-separate,— t.e., looking upon the Supreme God,

Narayana, as their own Self,— to these who see the Reality,

who are ever devout, t I secure gain- I secure to them what

is not already possessed
;
and I secure to them safety

,

preservation of what is already possessed. As said in vii.

17 18, they form My very Self and are dear to Me.

(Objection) ;—To other devotees also the Lord secures

gain and safety.

* i.e.t Who see Me all around, as infinite.—(A.)

t Constantly and earnestly engaged in dhyana.
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{Answer) :—True, He undoubtedly secures (to them
gain and safety); but there is this difference: while other

devotees work themselves also for their own gain and safety,

those who see nothing as separate from themselves do not

work for their own gain and safety. Indeed these latter

never cherish a desire for life or death
; the Lord alone is

their refuge- Wherefore the Lord Himself secures to them

gain and safety.

Other devotees do but worship the Supreme in

ignorance.

(Objection) :—If other gods (Devatas) are Thyself only,

their devotees also worship Thyself.

(Answer)
:—Just so, indeed:

sr^TsNcTT: 1
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23, Even those who, devoted to other Gods,

worship Them with faith, worship Myself, O son

of Kunti, in ignorance.

With faith : believing in the efficacy (of the worship of

those Gods).

Why dost Thou say that they worship in ignorance ?

—

For,

sit ik s&nrrcr ^ |
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24. I am indeed the Enjoyer, as also the

Lord, of all sacrifices
;
but they do not know Me

in truth
;
whence they fail.
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As the Devata * (z.s., as the God to whom sacrifices are

offered) I 'am the Enjoyer and the Lord of all sacrifices

enjoined in the sruti and the smriti* I am indeed the Lord

of yajwa or sacrifice, as said in viii, 4* So they do not know

Me as I am ;
whence, having worshipped in ignorance, they

fail to attain the fruit of the sacrifice, t

The fruit of sacrifice certainly accrues J to them also who 9

devoted to other gods, worship Me in ignorance.—How ?

—
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25. Votaries of the Gods go to the Gods ; to

the Pkm go the votaries of the Pitfis ; to the

Bhutas go the worshippers of the Bhutas
;
My

worshippers come to Myself.

The votaries of the Gods, those whose devotion and

vows are directed to the Gods, go to the Gods. The votaries

of the Pirns such as the Agnishvattas, engaged in performing

sraddha and other rites in devotion to the Pitns, go to the

Pitfis. The Bhutas are the Vinayakas, the hosts of Matris,

the four Bhaginis and the Like. My worshippers, i.e

Vishnu’s votaries, come to Myself. Notwithstanding the

equality of trouble, people do not worship Me alone, because

of their ignorance. Wherefore they attain very small results.

# As the Vasus and other Devatas to whom the sacrifices are offered,

I am the Enjoyer of all sacrifices; and as the Antaryamin, as the Inner

Regulator of the Universe} I am the Lord of all sacrifices.

t Not having dedicated their actions to Me, they return to this world

from the region to which they attain as the result of their sacrifice.

| The worship of the Gods is not quite useless The worshippers

do attain results suited to the form of worship, but they have to return

to this world after a time.
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Facility in Devotion to the Supreme*

Not only do My devotees attain an endless results

attain a state from which there is no return to this world, but

it is also easy for them to worship Me.—How ?

—
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26. When one offers to Me with devotion a

leaf, a flower, a fruit, water,—that I ear, offered

with devotion by the pure-minded.

Because it is so, therefore,
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27. Whatever thou doest, whatever thou

eatest, whatever thou sacrificest, whatever thou

givest, in whatever austerity thou engagest, do it

as an offering to Me.

Whatever thou doest of thy own accord (i.e., not enjoined

in the sastra) and whatever thou offerest in sacrifice as

enjoined in the sruti or the smriti, whatever thou givest

—

such things as gold—to the brahma«as and others, do all

that as an offering to Me.

Now listen as to what will accrue to you doing thus

:
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28. Thus shalt thou be liberated from the

bonds of actions which are productive of good and

evil results; equipped in mind with the Yoga of

renunciation, and liberated, thou shalt come to Me.
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Thus : when you thus offer everything to Me. This (act

of offering everything to Me) constitutes the Yoga of renun-

ciation. It is 9 enunciation inasmuch as every thing is offered

to Me 5 and it is also Toga inasmuch as it is an action

(karma)* Thus, with mind equipped with Yoga and renun-

ciation, thou shalt be liberated from bonds while yet living
;

and when this body is dead, thou shalt come to Me*

The impartiality of the Supreme.

(Objection

)

:—Then the Lord has love and hatred, since

He bestows His grace on His devotees, not on others*

(Answer) ;—Not so :

sms* * mi i
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29. The same I am to all beings ; to Me
there is none hateful or dear; but whoso worship

Me with devotion, they are in Me, and I am also

in them.

I am like fire : just as fire does not ward off cold from

those who are at a distance and wards it off from those who

go near it, so I bestow My grace on My devotees, not on

others. Those who worship Me, the Lord, with devotion are

in Me, as a matter of course, but not owing to any attachment

on My part. In them also I am, only as a matter of course,

not in others. By this behaviour, I cannot (be said to) hate

the latter.*

* Those who are devoted to Me. performing the duties of their caste

and order, become pure in mind, in virtue of that very devotion of un-

thinkable grandeur ;
and they are in Me, f.e., their minds are rendered

fit for My presence. And, being in their presence as a matter of course,

I ever do good to them. Just as the Sun’s light, though pervading every-

where, is reflected in a clean mirror, so also is the Supreme Lord present

as a matter of course in those persons only from whose minds all dirt has

been removed by devotion. It has been said *‘in ix. 13 that those are

devoted to the Lord, who partake of the nature of the devas.—(A).
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Even the low-born attain salvation by Devotion

Now I shall tell you how excellent a thing devotion to

Me is

:
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30. If one of even very evil life worships Me,
resorting to none else, he must indeed be deemed
righteous, for he is rightly resolved.

He is rightly resolved : he is a man of good resolution.

By abandoning evil ways in his external life, and by the

power of his internal right resolution,
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31. Soon he becomes righteous and attains

eternal peace
;
do thou, 0 son of Kunti, proclaim

that my devotee never perishes.

Listen, this is the real truth thou mayest proclaim that
He who is devoted to Me in his inner soul never perishes.
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32. For, finding refuge in Me, they also who,
O son of Pnth&, may be of a sinful birth—women,
vaisyas as well as sudras,—-even they attain to the
Supreme Goal.

The Yoga of Devotion.
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33. How much more then the holy brahmattas

and devoted royal saints ! Having reached this

transient joyless world* do thou worship Me.

Roly : of pure birth. This world : the world of man
s

human birth* which is the means of attaining spiritual

aspirations (purushartha), and which is very hard to attain.

Moreover,

trarar fir
1
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34. Fix thy mind on Me, be devoted to Me,

sacrifice to Me, bow down to Me. Thus steadied*

with Me as thy Supreme Goal, thou shalt reach

Myself, the Self.

Me

:

Vasudeva, Steadied

:

in thought (chitta). I am
the Self of all beings, and I am the Supreme goal.

gfrgCTitqqent grarfegr warjiarahif hut

* As non-human bodies such as those of animals are not fit for a

life of devotion to the Lord, those who have attained to human birth

hould lead a life of devotion to the lord;



TENTH DISCOURSE.

BIVINS MANIFESTATIONS-

The Lord is the source of all manifestations.

In the seventh discourse and in the ninth, the essential

nature of the Lord and His manifestations have been pointed

out. Now it is necessary to point out in what forms of being

the Lord should be thought of : and it is also necessary to

describe the essential nature of the Lord,-—though it has

been described already,—as it is a hard thing to understand*

With this view, the Lord says :

The Blessed Lord said

:

3J5
<Tsr Hcmrd j$g ft mv t

sfrwJirc n l n

1. Again, O mighty-armed, listen to My
Supreme word, which I, from a desire for thy

well-being, shall speak to thee who art delighted.

Supreme

:

as revealing the unsurpassed Thing. Delighted «

you are intensely delighted with My speech, as though you

are drinking the immortal nectar.

Why should He speak of it ?—The Lord says

:

* $ nsfert t

it * it

2. Neither the hosts of the Gods nor the

Great iSishis know my origin
;

for I am the source

of all the Gods and the Great i&shis.
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Prabhava (interpreted as origin) may also mean “ Great

Lordly Power” BUkit : such as Bhngu.

Moreover,

?Tr i

arenas a mmh sigwfc II \ u

3, He who knows Me as unborn and begin-

ningless, as the great Lord of the worlds, he

among mortals is undeluded, he is liberated from

all sins.

Because I am the source of the Gods and the Great

JRishis, nore else exists as the source of My existence ; where-

fore, I am unborn and beginningless. Because I am begin-

ning! ess, therefore I am unborn. Undeluded: devoid of

delusion. All sins: consciously or unconsciously incurred.

For the following reason also I am the great Lord of the

worlds

:

^ smrt 1

wtswit ww&r * it * 11
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4*5. Intelligence, wisdom, non-illusion,

patience, truth, self-restraint, calmness, pleasure,

pain, birth, death, fear, and security
;
innocence,

equanimity, contentment, austerity, beneficence,

fame, shame, (these) different kinds of dispositions

of beings arise from Me alone.

Intelligence (buddhi) is the power which the inner sense

(antafe-barajia) has of understanding subtle objects of thought.
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He, indeed, is said to be intelligent who is possessed of this

power. Wisdom is the knowledge of the Self and other such

things. Non-illusion consists in acting with discrimination

when anything has to be done or known at the moment.
Patience: not being agitated in mind when assaulted or

abused. Truth
: giving utterance to one’s own actual

experience of things, as heard or seen, with a view to impress

it on the mind of another. Self‘restraint : quieting the

external senses. Calmness
; the tranquillity of the inner

sense or antaft-karana Innocence

:

not injuring living

beings. Contentment ; being satisfied with one’s present

acquisitions. Austerity : bodily torture accompanied with

the restraint of the senses. Beneficence ; sharing (one’s own
things with others as far as one’s own means may permit.

Fame

:

due to dharma- Shame

:

due to a-dharma. All

these different dispositions of living beings mentioned above*

such as intelligence, arise from Me alone, the Lord (Isvara),

according to their respective karma.

Moreover,

m $ =^RT I
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6. The seven Great iftshis as well as the four

ancient Manus, with their being in Me, were born

of mind-, and theirs are these creatures in the

world.

The seven great -Bishis such as Bhrigu, as well as the

four Mauus of the past ages known as Savarwis, had directed

their thoughts to Me exclusively and were therefore endowed

with the power of Vishnu. They were produced by Me by

mind alone. Bora in the creation of these Manus and of the
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Great Bishis are these creatures ccmprisirg the mcvirg ard

the anmoviug beings.®

Knowledge of tie Lord’s Glory conduces to Yoga.

*wr Iwiglr ufJi ^ nu ut ^i% 9x33: I

dtsftewfa u » II

7. He who knows in truth this glory and

power of Mine is endowed with unshaken Yoga
;

there is no doubt of it.

He who knows in truth this vast extent of My being t

and My achievement (Yoga)—cr Y"cga may here stand for

what is born of Yoga, viz., the power of achieving and con-

trolling mighty things as well as Omniscience!— be is endowed

with unshaken Ycga,» e.. with steadiness in right knowledge. §

What is that unshaken Yoga with which they are

endowed?—The answer follows:

# The Lord is not only the material cause (prakriti) of all, but, as the

Omniscient Lord of all. He is also the Ruler of all, for He produced the

Great Rishis and the tarsus* Tbe Great Rishis, from Bhrigu to

Vasishtfha, were omniscient and were fthe original teachers of the

Traditional wisdom. The Manus were the i?ulers of creatures and were

themselves Lords. Both these belonged to the primeval age and were

born of the mind of tbe Lord. The Great Rishis and Manus had their

thought directed to the Omniscient Lord and were therefore endowed

with the power of Vishnu and obtained wisdom and power* The
present denizens of this world are their creatures, by birth and by

knowledge*— (A.)

f He who knows Me as infinite.*— (A.)

} i.c., he who knows the fact that the Great Rishis apd the Manus

possessed their power and wisdom, as partaking of a very small portion

of the Lord’s power and wisdom.— (A.)

§ The knowledge of the Conditioned is the dooiway leadirg to the

knowledge of the Unconditioned.—(A,

)
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H. I am the source of all : from Me every-

thing evolves
;
thus thinking the wise worship Me,

endowed with contemplation.

I, the Supreme Brahman, termed Vasudeva, am the

source of the whole world From Me* alone evolves the

whole universe in all its changes, including existence and

disappearance, action, effect and enjoyment. Thus thinking,

the wise who know the Superme Reality f worship Me*

ardently engaged in the contemplation of the Supreme
Reality.

Moreover,

HMtIT SgcWFIT 31W3J |
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g. With their thought on Me, with their life

absorbed in Me, instructing each other, and ever

speaking of Me* they are content and delighted.

All their senses (pranas) such as the eye are absorbed in

Me. Or—according to another interpretation—their very

life (prawa) is devoted to Me. They ever speak of Me as

possessed of supreme wisdom, power, might and other

qualities. They thus obtain satisfaction and are delighted as

if in the company of the beloved.

* Controlled and impelled by Me as the Inner Regulator, every-

thing moves on in accordance with the Law. — (&,)

f It is only those who see the emptiness of the worldly life that are

fit for a life of devotion to the Lord. When men know the Lord as the

Self of all, the Cause of all, the Omniscient Lord of all, they become

devoted to Me. The knowledge of the Supreme Reality leads to love*

regard and earnestness, and these lead to devotion to the Lord.—(A.)
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The Lord endows His devotees with wisdom.

As to those who worship Me devoutly in the ways men-

tioned above,

gimm $ ^ mgq^Ti^r 3r u % * u

io. To these, ever devout, worshipping Me
with love, I give that devotion of knowledge by

which they come to Me.

To them who are ever devout, worshipping Me, not for

any purpose of their own, but out of love for Me.—to them

I give that devotion of right knowledge (buddhi-yoga) of My
essential nature by which they* those who worship Me
* c

with their thought on Me ” (x. 9) and so on—-know Me,

the Supreme Lord, the Self, as their own Seif.

Why dost Thou give the devotion of knowledge (buddhi-

yoga) to Thy devotees ?—And what is that obstacle in the

path leading to Thee which the devotion of knowledge that

Thou givest to Thy devotees serves to remove ?—In answer

to this question, the Lord says :

?iRpnwiR*wrawT u u

ii» Out of mere compassion for them, I,

abiding in their self, destroy the darkness born of

ignorance, by the luminous lamp of wisdom.

* Those alone who are thus devoted to the Lord can attain to

Buddhi-YogOn that exteremely superior condition of the antahkarana
produced by Bhyana, by which they reach that form of the Lord which
is devoid of ail limitations.— (A.)



10—12] DIVINE MANIFESTATIONS. 265

Out of mere compassion : out of mercy, anxious as to how
they may attain bliss. I dwell in their antaft-karana* which

is engaged in thinking exclusively of the Self and destroy the

darkness of ignorance,-that illusory knowledge which is caused

by the absence of discrimination,—by the lamp of wisdom,

by the lamp of discriminatory knowledge, fed by the oil of

pure Devotion (Bhakti-prasada), fanned by the wind of earnest

meditation on Me, furnished with the wick of right intuition

purified by the cultivation of piety, chastity and other virtues,

held in the antah-kara^a which is completely detached from

all worldly concerns, placed in the wind-sheltered enclosure

<of the mind which is withdrawn from the sense-objects and

untainted by attachment and aversion, and shining with the

light of right knowledge generated by incessant practice of

concentration and meditation.

Arjuna’s question about the Lord’s manifestations.

Having heard of the Lord’s Glory and His mysterious

power, Arjuna says

:

Arjuna said:

m tot !

3^ fegq; n ii

* ie., in the anta&-kara»a functioning on the plane of Spirit

exclusively. Darkness here includes both the beginningless nescience

and the illusory perception resulting from that nescience. It cannot be

•removed by matter or any material phenomenon, belonging as it does to

the same class as darkness; therefore the Lord has said that He Himself

destroys darkness* But the Spirit (Chaitanya) cannot directly remove

darkness. It is only an intellectual state that is found to illumine an.

object unknown before. Hence it is that the Spirit removes ignorance

by itself shining through a state of the intellect such as the one induced

by the teaching of the Sastra. ' It is either the Spirit manifesting itself

through an intellectual state, or an intellectual state pervaded by the

Spirit, that can destroy nescience and illusory knowledge.
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12-13. The Supreme Brahman, the Supreme

Light, the Supreme Purifier art Thou. All the

Rishis declare Thee as Eternal, Divine Purusha,.

the Primal God, Unborn, Omnipresent; so said

the divine sage Narada, as also Asita, Devala and

Vyasa
;
and Thou Thyself also sayest (so) to me.

The Supreme Brahman ; the Highest Self* The Primal

God

:

the God who existed before all other Gods. Bishis t

such as VasisMha.

sptrr 1
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14. I believe to be true all this which Thou
sayest to me

;
for neither the Gods nor the

Danavas, O Lord, know Thy manifestation.

Because Thou art the source of the Devas and others

therefore,

jjcfWfqff 3TO& || ? (I

15. Thou Thyself knowest Thyself as the

Self,* O Purusha Supreme, O Source of beings^

O Lord of beings, O God of Gods, O Ruler of the

world.

* Thou Thyself,
ue- t

without being taught : knowest Thyself i.e,

the unconditioned nature of Thyself. As the Self : not as something

external,— (A..)
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Knowest Thyself : as the Lord,* as the Isvara possessed

of unsurpassed wisdom, sovereignty and other powers.

f^ssrr
i

mm \\ II

1 6. Thou shouldstf indeed tell, without

reserve, of Thy divine iGlories, by which Glories-

Thou remainest pervading all these worlds.

358T restmt ^T%srr sr<?r
!
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1 7. How | shall 1, ever meditating, know
Thee, O Yogin; in what several things, O Lord,

art Thou to be thought of by Me ?

^ srtI* i
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18. Tell me again in detail, O Janardana, of

Thy power and Glory, for there is no satiety for

me in hearing the immortal.

Tell me in detail of Thy mysterious power (Yoga) and

sovereignty (aisvarya) and the various things to be meditated

upon.—Janardana is so called because He sends—or causes

to go (ardayati)— the Asuras, those people fjanas) who are the

* Not even Thy conditioned nature as the Lord of the Universe*

etc., can be seen by others.— (A.)

f Since Thy nature, which it fis necessary to know, is invisible to

others. (A.)

J In what manner should !, who am of dull understanding, medit-

ate constantly on Thee, in order that my reason may thereby be purified

so as to be able to know Thy unconditioned being.— (A.)
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enemies of the Gods, to hell and the like ; or because He is

prayed to by all people for worldly success and salvation.*—

Tell me again of them, though described before ; for, there is

no satiety in hearing the immortal (ambrosia) of the speech

issuing from Thy mouth.

The Lord’s enumeration of His manifestations.

The Blessed Lord said :

srraF^m: nqw ft h u

19. Now will I tell thee of My heavenly

Glories, in their prominence, O best of the Kurus
;

there is no limit to My extent.

Now I will tell you of My heavenly Glories, in their

prominence, i.e-, where they are severally the most prominent.

It is not, indeed, possible even in a whole century to describe

all of them, as there is no limit to the extent of My Glories.

Now, listen to this, in the first place :

^ m ^ \\ ro h

20. I am the Self, O Gucfakesa, seated in the

heart of all beings
;

I am the beginning and the

middle, as also the end, of all beings.

You should think of Me as the innermost Self, seated in

the heart within of all beings.
—

* Gudake&a * means either
4
conqueror of sleep ’ or

c

thick-haired ’-—He who is unable to

think of Me as the Self should think of Me in those things

which are mentioned below ; for I am the source, the stay,

and the end of all beings.
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21. Of the Adityas I am Vishnu
;

of the

radiances, the resplendent Sun
;
I am Marichi of

the Maruts
;
of the asterisms, the Moon.

Of the twelve Adityas, I am the Aditya known as Vishnu*

Maruts are a kind of Devatas.

iFSVmr Trqsfri%r j|3RTflT%t $crt \\ rru

22. Of the Vedas I am the Sama-Veda, I am
Vasava of the Gods, and of the senses I am the

mind, I am the intelligence in living beings.

Gods : such as the Rudras and the Adityas, Vasava :

i,e,
9
Indra, Of the eleven senses I am the mind. Chetana,

sentiency or intelligence, is that state of * the intellect

(buddhi) which manifests itself in the aggregate of the body

and the senses.

^iOTT StTf^!T%T TOSJSfTtf I
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23 And of the Rudras lam Sawkara, of the

Yakshas and Rakshasas the Lord of wealth, and

of the Vasus I am Agni, of the mountains I am
the Meru-

The Rudras are eleven in number, and the Vasus eight.

The Lord of wealth

:

Kubera.

* It exhibits itself in the aggregate body, pervading it throughout till

death, and forming the medium for the manifestation of the Spirit or

Consciousness (Chaitanya.),— (A,)
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24. And of the household priests of Kings, O
son of Pritha, know Me the chief one, Brihaspati

;

of generals I am Skanda, of lakes I am the Ocean*
Brihaspati is the chief of priests, because he is the

house-hold priest of Indra. Skanda is the general of the

Gods. Of the natural

—

i.e,
9 made by the Gods—reservoirs,

I am the Ocean.

vmni smsrrsfsr 11 w \\

25. Of the Great iftshis I am Bhrigu
; of

words I am the one syllable * Om
;

’ of offerings I

am the offering of Japa (silent repetition), of

unmoving things the Himalaya,

3i5a?*i: Vrfotf ^ 3R?: i
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26. Of all trees (I am) the Asvattha, and
Narada of divine ZSishis, Chitraratha of Gandhar-
vas, the Sage Kapila of the Saints (Siddhas).

Divine Bishis

:

Who are Devas and are at the same time
Bishis or seers of mantras. The Saints (Siddhas) : those

who at their very birth attained to a very high degree of

Dharma, of knowledge, of detachment (vairagya) from
worldly concerns, and of supremacy.

<3%:?rsrera3arRr t%% 1
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27. Know Me among horses as Uchchais-

tavas, born of Amrita, of lordly elephants the

Airavata, and of men the king.

Uchchais-sravas is the name of the kingly horse who
was born in the ocean when it was churned for the amnta
(ambrosia). Know Me among kingly elephants as the

Airavata, the offspring of Iravat

5T5f^iT%r ^rckmisi qr§T%j || ^ it

28. Of weapons I am the thunderbolt, of

cows I am the Kamadhuk, I am the progenitor

Kandarpa, of serpents I am Vasuki.

The thunderbolt: the Vajra made of Dadhichi’s bone.

Kamadhuh : that cow of VasisWha which yielded all objects

desired ; or any cow in general which may yield plenty of

milk Kamadhuh: Kama or love. Vasuki

:

the lord of

serpents.

3IH?5I5SfTr% flTJTRf 5fW 1
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29. And Ananta of snakes I am, I am
Varuna of water-being, and Aryaman of Pitris I

am, I am Yama of controllers.

Ananta

:

the king of snakes. Varuna

:

the king of water-

gods. Waier-lemgs

:

the Devatas or Gods connected with

waters. Aryaman is the king of Pitris.

sf %?rer i
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30. And Prahlada am I of Diti’s progeny, of

reckoners I am Time, and of beasts I am the lord

of beasts, and Vainateya of birds.

The lord of leasts : the lion or the tiger. Vainateya

:

Vinata’s son, Garutmat.

qztft <recTTm% *TTT{ STTOWfl 1
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31* Of purifiers I am the wind, Rama of

warriors am I, of fishes I am the shark, of streams

I am the Ganges.

Of those who bear weapons I am Rama, Dasaratha’s son*

Qtifararifcasi 1
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32 . Of creations I am the beginning and the

middle and also the end ; ot all knowledges I am
the knowledge of the Self, and Vada of disputants

I am the source, the stay and the end of all evolution

—

At the commencement (x. 20) it was said that He is the

beginning, the middle, and the end of all sentient existence

;

but here the whole creation in general is referred to* The

knowledge of the Self is the chief among all knowledges,

because it leads to moksha. By 4

disputants * we should here

understand the several kinds of disputation,—vada, jalpa,

vitanda* etc. Vada is the chief of them, as it is a means of

determining truth*

* Vada is that way of arguing, of which the object is to arrive at

ruth regarding a certain question*
1

Jalpa ’ is an argument in which a
disputant tries to assert his own opinion and to refute that of his

adversary by an overbearing reply or a wrangling rejoinder, ' Vitanda'
consists in idly carping at the arguments or assertions of another without
attempting to establish the opposite side of the question*
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33. Of letters the letter ‘A’ am I, and

dvandva of all compounds
; I am, verily, the

inexhaustible Time; I am the All-faced Dispenser.

‘ Time ’ here refers either to what is generally so called,

—viz.,
‘

kshana, ’ a moment, the ultimate element of time,—or

to the Supreme Lord who is the Time (Kala=the Measurer)

even of time. I am the Dispenser of results of actions to the

whole world.

sTiwf^ HRr«ir •#: mr 11 ^ li

34. And I am all-seizing Death, and the

prosperity of those who are to be prosperous
;

of

the feminine (l am) Fame, Fortune and Speech,

Memory, Intelligence, Constancy, Endurance.

Death is of two sorts, he who seizes wealth, etc., and he

who seizes life. Of them the seizer of life is the all-seizer,

I am He. Or, I am the Supreme Lord who is the All-seizer,

because of His carrying all away at the time of pralaya or

dissolution. I am the prosperity—and the means of attaining

it—of those who are to be prosperous in future, who are fit

to attain prosperity. I am Fame, etc., the best of the

feminine; and possessed of the mere semblance thereof,

people regard themselves successful in life.

35. Of Samans also I am the Bnhat-Saman

18
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of metres Gayatri am I, of months I am Marga-

sirsha, of seasons the flowery season.

* Brihat-Saman ’ is the chief of the- Samans. Of the

Bi ks, composed in Gayatri and other metres, l am the

Gayatri B'ik. The flowery season is what is called Vasanta
$

the spring.

m \
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36. I am the gambling of the fraudulent, I

am the splendour of the splendid, I am victory, I

am effort, I am the goodness of the good.

Gambling

:

such as dice-play. I am the victory of the

victorious ; I am the effort of those who make an effort.

fsofRr sr^r:
i
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37. Of the Vrishnis I am Vasudeva, of the

Pandavas I am Dhananjaya, and of the saints

I am Vyasa, of the sages I am Usanas the sage.

Vasudeva

:

Myself, who am your friend. Vrishnis : the

descendants of Yadu. The saints

:

those who are engrossed

in meditation and know all things. Sages : those of extensive

knowledge, the omniscient beings.

<?jr3ri%## T^ftrorq. 1
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38. Of punishers I am the sceptre, of those

who seek to conquer I am the polity, and of things

secret I am also silence, the knowledge of knowers

am I.



35-41] DIVINE MANIFESTATIONS. 275

HSJJtTRT #5T I

* 5J5RT f^FH JR^TFIRI 3qp U ^ li

39. And what is the seed of all being,

that also am I, O Arjuna. There is no being,

whether moving or unmoving, that can exist

without me.

To conclude the present section, the Lord summarises

His Glory (vibhuti) as follows :—There is no being without

Me-; for, anything into which I have not entered would be

without Self (could not exist) and would be void (sunya).

Wherefore, everything is of My nature, *.s., I am the essence

of everything.

fiFdsRr m fessRr 1^ff: HfxBT JRT il U

40. There is no end of My heavenly Glories,

O harasser of thy foes
;

but the details of My
Glory have been declared only by way of instance.

It is indeed not possible for anybody to describe or know

the exact extent of the Divine Glories of the Lord, the Self

of all.

Divine Glory described in brief.

qqfcgftasER* m 1
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41. Whatever being is glorious, prosperous,

or strong, that know thou to be a manifestation of

a part of My Splendour.

My .- the Isvara’s.
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42. But, of what avail to thee is this vast

things being known, O Arjuna ? I stand sustaining

this whole world by one part (of Myself).

Of what avail to you can be this knowledge of vast but

imperfect details ? Listen, I will tell you completely of it.

I stand sustaining firmly this whole world by one part, by

one limb, by one foot ;
i.e., one part of Myself constitutes all

beings. So says the chant

:

* All beings form His foot.’ — (Taittiriya Aranyaka,

3-12).

Ssmts'Knq: 1



ELEVENTH DISCOURSE
THE UNIVERSAL FORM,

Arjuna’s prayer for a vision of the Universal Form*

The Glories of the Lord have been described. Now* on

hearing the Lord’s statement that
4

1 stand supporting the

whole world by one part of Myself,* Arjuna was desirous to

see with his own eyes that Primal Form of the Lord which is

manifested as the universe, and accordingly said :

Orst m \\ \ i!

Arjuna said

:

1. By that speech which has been delivered

by Thee for my benefit,—that highest secret which

is called Adhyatma,— this, my delusion, is gone*

Adhyatma : that which treats of the dintinction between

the Self and the non-Self. Ddmion : non-discrimination*

Moreover,

f| w i

11 H il

2. The origin and the dissolution of beings,

verily, have been heard by me in detail from Thee,

O Lotus-eyed, as also Thy inexhaustible greatness.

In detail : not in brevity. Lotus-eyed

:

having eyes like

lotus-leaves.
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3. So it is, as Thou, Supreme Lord, hast

declared Thyself to be. (Still) I desire to see

Thy form as Isvara, O Purusha Supreme!

Form etc
, ; that of Vishnu, as possessed of (infinite)

wisdom, sovereignty, strength, power, prowess and splendour.

fRra rregsR mi mi 1
SO

rT^fi h 5# ^^iisnsws^m w % w

4. If Thou, O Lord, thinkest it possible for

me to see it, do Thou, then, O Lord of Ybgins,

show me Thy Eternal Self,

Then: because I am very anxious to see.

Arjnna endowed with heavenly sight wherewith to

see the Universal Form.

Thus implored by Arjuna, the Lord said:

srtwrargqra

q qiKr ^qn5r srasrrssr gfgsg: i

T^ITH HTSmrpftR ^ 11 ^ u

The Blessed Lord said :

5. See, O son of Pritha, My heavenly forms,

by hundreds and thousands, of different sorts, and

of various colours and shapes.

Heavenly 1 Supernatural. By hundreds and thousands

:

innumerable. Golours

:

such as blue, green and the like.

Shapes

:

arrangements of parts.
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6. Behold the Adityas, the Vasns
? the

Rudras, the Asvins, and also the Maruts
;
behold

many marvels never seen before, O Bbarata,

Behold the twelve Adityas, the eight Vasus, the eleven

Kudras, the two Asvins, the seven heptads of Maruts.

Behold also many other marvels never seen before by you or

anybody else in this world of man.

Not this alone

:

m ?? H w
ii

7* Now behold here in My body, Guiakesa,
the whole world established in one,—including the
moving and the unmoving—and whatever else

thou desirest to see.

Whatever else : Your success or defeat, about which you
have entertained a doubt (ii. 6).

But,

it 3 *tr sretra israspr i
'O ^

T5o?i H W *rpi5parq[ II £ u

8. Thou art not indeed able to see Me with,

this thy eye alone
; I give thee a divine eye

;
behold

My lordly Yoga.

Me: putting on the Universal Form. This

:

Praknta,

of praknti, natural, (fleshy, of the earth)* I give thee a
divine eye, by which you will be able to see Me. By that

eye, behold My great miraculous power of Yoga, that which

belongs to me as isvara.
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The Lord’s manifestation of the Universal Form.

CRT TOI. ffo I

'Hsir to* n S n

Sanjaya said:

g. Having thus spoken, O King, then, Hari,

the great Lord of Yogins, showed to the son of

Pntha the Supreme Form as Lrvara.

King

:

DhritarasWra. Hari .- Narayawa. Form: the

Universal Form. *

u * ° u

10. Containing many mouths and eyes,

possessed of many wondrous sights, of many

heavenly ornaments, of many^ heavenly weapons

held up. Such a form He showed.

Moreover,

ftsqqrcwTOR TssrosngsTO i

sfciTSiw nun
11. Wearing heavenly garlands and vestures,

anointed with heavenly unguents, all-wonderful,

resplendent, boundless, with faces on all sides.

With faces on all sides

:

. as He is the Self of all

beings. Such a form He showed ; or, such a form did Arjuna

see.

Here follows an illustration, by an example, of the

Splendour of the Herd’s Universal Form :
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12. If the splendour of a thousand suns were

ever to present itself at once in the sky, that

would be like the splendour of that Mighty Being.

Ik the shy

:

in antariksha or the middle loka ; or in the

heavenly region, which forms the third (from here). The

Mighty Being : the Universal Form.—If no such thing can ever

exist, then the splendour of the Universal Form excels all else*

Moreover,

3RR u ^ u

13. There, in the body of the God of Gods,

the son of Panda then beheld the whole world

established in one, and separated into many
groups.

There: in the Form. Many groups : Devas, Pitns, men
and other sorts of beings. The son of Pandu

:

Arjuna. God

of Gods

:

Hari.

saw i

w w 11

14. Then he, Dhananjaya, filled with amaze-

ment, with his hair standing on end; bowed down

with his head, and, with joined palms, thus

addressed the God.
Then: having seen Him. The God: putting on the

Universal Form. With joined palm#

:

in order to bow down.
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How P—Arjuna declares his own experience, vis., that

he sees the Universal Form shewn by the Lord:

srgsi ggw

—

wnw latere I** li;

srehcrar i

TOTarffer qsRsraswr-

rsur; IM*UI
Arjuna said:

15. I see all the Gods, O God, in thy body,

as also hosts of various classes of beings : Brahma,

the Lord, seated on the lotus-seat, and all i?ishis

and heavenly serpents.

Various classes of beings : both animate and inanimate,

and of various forms. Brahma : the Four-faced, the Lord of

creatures. He is seated in the centre of the Earth-Lotus,

on the Meru which forms the cup or seed-vessel as it were of

the Earth-Lotus. Bishis

:

such as Vasishttia. Serpents:.

such as Vasuki,

TOTfft |

rlFci ^ 3?ieqri%

<?ww II 11

16. I see Thee of boundless form on every

side with multitudinous arms, stomachs, mouths

and eyes ; neither Thy end nor the middle nor the

beginning do I see, O Lord of the Universe, O
Universal Form.

Middle

:

what lies between two extremities.
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Moreover,

irarcritr Cim^crq; i

?^r gfffagv srf?h^

II II

17. I see Thee with diadem, club, and discus;

a mass of splendour shining everywhere, very hard

to look at, all around blazing like burning fire and

sun, and immeasurable.

Immeasurable

:

whose limits cannot be fixed.

Vishnu is one with the Unconditioned.

From this vision of Thy power of Yoga (wonder-working)

I infer,

?5?tn?r few q* few*?; i

s^rraagHTTiar srrpw 3^% *rar h 11

18. . Thou art the Imperishable, the Supreme
Being worthy to be known. Thou art the great

Abode of this Universe
;
Thou art the undying

Guardian of the Eternal Dharma, Thou art the

ancient Purusha, I deem.

To be known

:

by seekers of liberation.

The Univeral Form (continued.)

Moreover,

3RTR^FcFtTJFfrsFT§-

c5ii Craprerespi

few? trwq: it II
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19. I see Thee without beginning, middle or

end, infinite in power, of manifold arms ; the sun

and the moon being Thy eyes, the burning fire

Thy face
;
heating the whole Universe with Thy

radiance.

fl

S*ITH T%P5 mil I

stsqfsRf ftfRUq l! Ro \\

20. This space betwixt heaven and earth and

all the quarters are filled by Thee alone. Having

seen This, Thy marvellous and awful form, the

three worlds are trembling, O High-souled Being.

Thee

:

in Thy Universal Form.

Now, in order to remove the doubt entertained by Arjuna

(ii. 6) as to his success, the Lord proceeds to show that

victory for Pandavas is certain. Seeing Him, Arjuna goes on:

aw fRFfr mr

wRfrRi Finrasufr:

rqr \\ ^ \\

21. Into Thee, indeed, enter these hosts of

Suras
;
some extol Thee in fear with joined palms;

“ May it be well 1 ” thus saying, bands of great

iSishis and Siddhas praise Thee with hymns

complete.
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These hosts of Suras : these warriors now fighting all,

of them Devas,—the Vasus and others,—who have incarnated

themselves as human beings for lightening the earth’s burden.

They are seen entering into Thee. Some of them only call

out to Thee, unable even to flee. Having discovered portents

and other forebodings of evil as the war approached, the

great i^ishis and Siddhas say * May it be well for the world !

’

and offer their prayers to Thee in full hymns.

The wonderfulness of the Universal Form
Moreover,

fMirsRwr |

?3fr u ^ n

22. The Rudras, Adityas, Vasus, and

Sadhyas, Visvas and Asvins, Maruts and Ushma-

pas, hosts of Gandharvas, Yakshas, Asuras, and

Siddhas,—they are all looking at Thee, all quite

astonished.

Ushmapas : a class of Pitns. Gandharvas : such as

Haha and Huhu* Yakshas

:

such as Kubera. Asuras •

such as Virochana. Siddhas ; such as Kapila.

The terribleness of the Universal Form.

For,

^q rf

U5T3Tft I

SfT $mt qsqfoamsfTSgq: it u
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23. Having seen Thy immeasurable Form,
possessed, O Mighty-armed, of many mouths and

eyes, of many arms and thighs and feet, and of

many stomachs, and fearful with many tusks, the

worlds are terrified, and I also.

The worlds : all living creatures in the world.

Here follows the cause (of my terror)

:

Ifr ctf SfStfP-JrfFrRRHT

•£RT ft T%5=^Tm 5lfT ft 11 ** 11

24. On seeing Thee (Thy Form) touching

the sky, blazing in many colours, with mouths wide
open, with large fiery eyes, I am terrified at heart

and .find no courage nor peace, O Vishnu.

Many colours: fearful, putting on different shapes.

Wherefore ?

—

f^rr srRt * ^ srTr srufosnsr it

. 25. Having seen Thy mouths which are

fearful with tusks and resemble Time’s Fires,

I know not the four quarters, nor do I find peace ;

be Thou gracious, O Lord of Gods and Abode of

the Universe

!

Time's Fires : the fires which consume the worlds at the

time of dissolution (pralaya). I kuow not the four quarters :

I cannot distinguish the East and the West, I cannot discrimi-

nate the different quarters.
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Arjuna’s vision of the defeat of the enemy.

My fear, too, of defeat at the hands of others is gone; for

e|ejRFreraei: i .

im
11 |(

SI^KlfaT 3 rqrcmqr mFrf

%frt3Tfi *rr^ir i
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26—27. And all the sons of Dhritarashfra,

with hosts of princes, Bhishma, Dro/^a and that

son (Kama) of a charioteer, with the warrior chiefs

of ours, enter hurrying into Thy mouth, terrible

with tusks and fearful to behold. Some are found

sticking in the gaps betwixt the teeth with their

heads crushed to powder.

Sons : such as Duryodhana. Oars ; such as DhrisWa-

dyumna. Sticking ; like a piece of flesh-

How do they enter into Thy mouth ?—Arjuna'says :

m\ 3<(far 3S5fTS*^TTT:

serfor 1

W rRRT

f^TRt ^^sftFPRSFcf II It
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28. As many torrents of rivers flow direct

towards the sea, so do these heroes in the world of

men enter Thy flaming mouths.

These’, such as Bhishma .

Why and how do they enter P—Arjuna says :

«TOT SrClR WfT: !%Frf
I

g^g gsRrm
it

29. As moths hurriedly rush into a blazing

fire for destruction, just so do these creatures also

hurriedly rush into Thy mouths for destruction.

The splendour of the Universal Form.

But,

TORR: SW?cTT-

«rT^gTRT! SfgRFrT mWr II ^o.|i

30. Thou lickest up devouring all worlds on

every side with Thy flaming mouths, filling the

whole world with flames. Thy fierce rays are

blazing forth, O Vishnu.

Vishnu -

t
all-pervading.

Because Thou art so fierce, wherefore,

g Sw srcChc I

wwniw
* f| WWlfo W Rffen im? tt
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31. Tell me who thoa art, so fierce in form.
I bow to Thee, O God Supreme

;
have mercy. I

desire to know Thee, the Original Being. I know
not indeed Thy doing.

The Lord’s advent for destruction of worlds.

qjR5TSt%

Rfrt: |

5g%sfa wr h

^s^rikciT: urer; 11 ^ h

The Blessed Lord said :

32. I am the mighty world-destroying Time*
now engaged in destroying the worlds. Ever®

without thee, none of the warriors arrayed in hostile

armies shall live.

Warriors : Bhishma, Drowa, Kama and others.

Such being the case.

<gsw

tor ?r m&l l

rs

wmz
HmTWT5[ II 33 11

33. Therefore do thou arise and obtain

fame. Conquer the enemies and enjoy the

unrivalled dominion. By Myself have they been

already slain
;

be thou a mere instrument, O
Savyasachin.

19
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Fame : that Bhishma and other atirathas (great warriors)

arrayed in the hostile army, unconquerable even to Devas,

have been defeated by Arjuna. Such a fame is the result

only of good karma. Enemies

:

such as Duryodhana

Savyasachin

:

Arjuna who could shoot arrows even with the

left hand.

mi 5tf| m ssrasr:

^ ii n

34. Dro«a and Bhishma, Jayadratha, Kama
and other brave warriors,—these, killed by Me,

do thou kill; fear not, fight, thou shalt conquer

the enemies.

The lord speaks of these warriors—whom Arjuna had

.any reason to fear—as killed by Himself. Now it is evident

why there should be any hesitation (on the part of Arjuna)

concerning Dro^a and Bhishma Drowa was his teacher in

the science of archery, was possessed of celestial weapons

and was especially his (Arj una’s) own dear greatest Guru.

Bhishma had his death at his own command and was possessed

of celestial weapons. He once entered into a single combat

with Parasu-Rama and was not defeated. As to Jayadratha,

his father was engaged in austerity, firmly resolved that
* (

whoever causes my son's head to drop down on earth, his

head too shall fall.” Kama, too, was furnished with an

unerring Sfikti (missile) given him by Indra. He was a son

of the sun, born of a maiden- Wherefore he is also mentioned

by name* Enemies

;

such as Duryodhana.
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Arjuna’s adoration of the Universal Form.

3SfR—

SR*

rafrer i

hir^t 3^r qsrr?
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Sanjaya said

:

35. Having heard that speech of Kesava, the

crowned one (Arjuna), with joined palms, trembling,

prostrating himself, again addressed Krishna,

stammering, bowing down, overwhelmed with fear.

When a man is overpowered with fear or with love, his

eyes become full of tears, owing to the attack of pain or owing

to the rise of joy : then his throat is choked up with phlegm,

and this again causes indistinctness and dulness in. speech.

Thus did Arjuna speak in a stammering tone.

Sawjaya’s speech on this occasion is very significant

—

How?—Sawjaya hoped*that on seeing that his (Dhntarashfr&’s)

son would certainly be killed for want of support if the uncon-

querable four, including Drona, should be killed by Arjuna,

Dhntarash^ra might despair of success and bring about peace.

Thus he hoped there would be happiness to both. Even to

this, Dhritarash£ra did not listen, owing to mighty Destiny.

55TR aw snfreft

^ 1

ui Jrostfpa ^ il \\ u
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Arjuna said:

36. It is meet
5
O Hrishikesa, that the world

is delighted and rejoices by Thy praise; Rakshasas-

fly in fear to all quarters, and all hosts of Siddhas-

bow to Thee.

Praise : description of Thy glory. This verse may he-

also rendered so as to mean : The Lord is the proper object

of delight and love, for the Lord is the Self of all and the-

Friend of all beings. Siddhas : such as Kapila. It is meet

that sucn should be the case so far as Thou art concerned.

For the following reason also the Lord is the object of

delight, etc.

srfraiTS’aiTT^ !

sjiaRt snrilrarcr

wtaii ^ 11 S'* U

37. And how should they not, O Mighty

Being, bow to Thee, Greater (than all else), the

Primal Cause even of Brahma, O Infinite Being,

O Lord of Gods, O Abode of the Universe
;
Thou

art the Imperishable, the Being and the non-

Being, That which is the Supreme.

Brahma: the Hirawyagarbba. (Because Thou art the-

Mighty Being), therefore Thou art the proper object of delight

and worship. Thou art the Supreme Being, as revealed in

the Vedantas (Upanishads) : Thou art the Sat and the A-
sat. The existent, as well as the non-existent*—i.e-. that

with reference to which arises our consciousness of non-

existence,—form the upadhis (conditions) of the Aksbara, on
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account of which He is spoken -of as the Sa£ or the A-sat,

the existent or the non-existent- In reality, the Imperishable

(Akshara) whom the Veda-knowers speak of transcends the

Sat and the -d-sc&t, and He is Thyself and none else.

He again extols the Lord thus

:

3^TJ 3*T0T-

mw q* }

^Ttrsrcr qsj •st qt ^ wra

m fsrwFa^q \\
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38. Thou art the Primal God, the Ancient

Purusha
;
Thou art the Supreme Abode of all

this, Thou art the Knower and the Knowable and
the Supreme Abode. By Thee is all pervaded, O
Being of infinite forms.

Primal God : because Thou art the creator of the

Universe. Puruska : so called because He lies in the body.

Abode : that in which the Universe rests during the Great

Pralaya and such other periods. Knower : of all the knowable

things. Supreme Abode : of Vishnu.

Moreover,

snmqft^q s

SHSf 5Wgr i! u

39. Thou art Vayu, Yama, Agni, Varuwa,

the Moon, Prajapati, and the Great Grand-Father.

Hail ! Hail to Thee ! a thousand times, and again

and again hail 1 hail to Thee !
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Prajajpati

:

such as Kasyapa. Great Grand-Father
;

the father even of Brahma. Again: This shows Arjuna’s

dissatisfaction due to his extreme faith and devotion.

And,

sro:

I eld m el i

el etrmrR dlrsTe el: n Vo w

40. Hail to Thee before and behind ! Hail

to Thee on every side ! O All ! Thou, infinite in

power and infinite in daring, pervadest all, where-

fore Thou art All.

Before : in the East. On every side : as Thou art present

in all quarters. A man may be powerful, but he may not

dare to slay the enemies, or he may be slow in daring ; but

Thou art infinite both in power and in daring. Pervadest :

by Thy One Self. 0 All

:

without Thee nothing exists.

Arjuna’s prayer for the Lord’s forgiveness.

Because I have been a sinner for want of knowledge of

Thy greatness, therefore,

ftc^iT nee

| fiOTI | STRsr | e%% I

WSTRftT sfltTR dl^
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41-42. Whatever was rashly said by me from

carelessness or love, addressing Thee as “ O
Krishna, O Yadava, O friend,” looking on Thee
merely as a friend, ignorant of this Thy greatness,

—in whatever way I may have insulted Thee for

fun while at play, on bed, in an assembly, or at

meals, when alone, O Achyuta, or in company

—

that I implore Thee, Irnmeasureable, to forgive.

Looking on Thee merely as a friend

:

owing to mis-

conception. Greatness

:

The Universal Form as Isvara*

Carelessness : the mind being attracted elsewhere. Lorn z

confidence born of affection. That : all those offences.

For,

facTTSTe

pTOR I

il u

43. Thou art the Father of this world,

moving and unmoving. Thou art to be adored by

this (world), Thou the Greatest Guru
;

(for) Thy
equal exists not

;
whence another, superior to

Thee, in the three worlds, O Being of unequalled

greatness ?
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Thy equal exists not : for there cannot be two Iavaras or

Lords; if there were more than one Isvara, the world could

not get on as it now does.* When even Thy equal exists

not, how can there exist a being superior to Thee P

Because it is so,

srar# i

forer <prer

for* rsRT*utf% qw |j ||

44. Therefore, bowing down, prostrating my
body, I implore Thee, adorable Lord, to forgive.

It is meet Thou shouldst bear with me as the

father with the son, as friend with friend, as the

lover with the beloved.

As the father, etc. As a father forgives his son’s

offences.

Arjuna’s prayer for the Lord’s resumption of

His usual form

atssi# fmrsrer sir

^ srsansra JT«fT *T I

q#? II II

* When one Lswara desires to create, another may desire to destroy.

There is no guarantee that all the different Isvaras would be of one

mind ; and as they would all be independent of each other, the effort of

one isvara in one direction would be neutralised by that of another in

the opposite direction. The world could not exist as it exists now.—(A).
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45. I am delighted, having seen what was
unseen before

;
and (yet) my mind is confounded

with fear. Show me that form only, O God;
have mercy, O God of Gods, O Abode of the

Universe.

What was unseen before ; the Universal Form never

before seen by me or anybody else- Therefore show me only

that form (which Thou wearest) as my friend.

?gr ggst %g i
VS?

gig ggjjpR
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46. I wish to see Thee as before, crowned,
possessd of the club, with the discus in. the hand,
in Thy former form only, having four arms, O
Thousand-armed, O Universal Form.

Thy former form : as the son of Vasudeva. Thousand-

armed : referring to the Universal Form manifested at present.

Withdrawing Thy Universal Form, do Thou put on Thy
former one.

The Lord resumes His usual form.

Seeing Arjuna afraid, the Lord withdrew the Universal

Form ; and consoling Arjuna with sweet words, He said

:

m\ mm

cg^gg g €51% || S'® u
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The Blessed Lord said :

47. By Me, gracious to thee, O Arjuna, this

Supreme Form has been shown,—by my sovereign

power—full of splendour, the All, the Boundless,

the Original Form of Mine, never before seen by
any other than thyself.

The Lord praises that Form on the ground that ‘ Thou
(Arjuna) shouldst be considered to have attained all thy ends

by this vision of My Form-’

ff ?lV
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48. Not by study of the Vedas and of the

sacrifices, nor by gifts, nor by rituals, nor by
severe austerities, can I be seen in this Form in

the world of man by any other than thyself, O
hero of the Kurus.

Though a regular study of the four Vedas includes that

of the sacrifices also, the study of the sacrifices is separately

mentioned in order to imply that a knowledge of the sacrifices

is necessary* Rituals : such as Agnihotra- Austerity :

such as Chandrayawa.t

# Some believe that the study of the Vedas consists in learning the

texts by rote without understanding the meaning. It is therefore neces-

sary to separately enjoin that the meaning of the Vedas, i.e*, of the

nature of the sacrifices treated of in them, should also be learnt,—(B.)

f
4

It consists in
4 diminishing the daily consumption of food by one

mouthful, every day for the dark half of the month beginning with 15th

at the full moon until the quantity is reduced to zero at the new moon
and then increasing it in like manner during the fortnight of the moon’s

increase,’
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49. Be not afraid nor bewilderd on seeing

such a terrible form of Mine as this
;
free from

fear and cheerful at heart, do thou again see this

My former form.

Former form : which is so dear to you,—four-arme d5

wearing a conch, discus and a club.

33113 sni^^tsri^FsrT
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Sanjaya said

:

50, Having thus spoken to Arjuna, Vasudeva

again showed His Own form
;
and the Mighty

Being, becoming ‘ gentle in form, consoled him

who was terrified.

His Own : as bom in Vasudeva’s family.
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Arjuna said.

51. Having seen Thy gentle human form,

O Janardana, now I have grown serene, and

returned to my nature.

Devotion as the sole means to the realization

of the Universal form.

sfwrargw--
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The Blessed Lord said

:

52. Very hard to see is this Form of Mine
which thou hast seen

;
even the Devas ever long to

behold this Form.
Long to behold

:

though they long to see the form, yet

they have not seen It as you have done, nor shall they ever

see It.

flit^ h qw* h Swrar I
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53. Not by Vedas, nor by austerity, nor

by gifts, nor by sacrifice, can I be seen in this

Form as thou hast seen Me.
How canst Thou be seen ?—Listen :

*f?Rr |
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54.. But by undistracted devotion cam I, of

this Form, be known and seen in reality, and
entered into, O harasser of thy foes.
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Undistraoted devotion (Bhakti) *. that devotion which

never seeks any other object except the Lord, and in virtue of

which no object other than Vasudeva is cognised by any of

the senses* Of this Form : of the Universal Form. By this

sort of devotion it is possible not only to know Me as declared

in the sastras, but also to intuitively realise Me as I am, and

to enter into Me, i.e. % to obtain liberation.

The essence of the whole teaching of the Gita

Now the essential teaching of the whole Gita-sastra

which conduces to Highest Bliss will be summed up here, the

teaching being such. as every one should follow:

*?{ € WfW II II

55. He who does works for. Me, who looks

on Me as the Supreme, who is devoted to Me,
who is free from attachment, who is without hat-

red for any being, he comes to Me, O Paniava.

A servant works for his master, but he does not look

upon that master as the highest goal for him to reach after

death; but My devotee works for Me aud also looks on Me as

the Supreme Goal
;
I am this Supreme Goal. He is devoted

to me ;
he serves Me alone in all manner of ways, with his

heart and soul* He is not attached to wealth, to progeny, to

friends, to wife, to kinsmen, or to pleasures
;
for them he has

no attachment or love. He cherishes no feeling of enmity

for any of the creatures, even though these latter may have

done, great injury to him. Such a man comes to Me. I am
his highest Goal, and he seeks nothing else. This is the

teaching I have to offer to thee, O Pan^ava.



TWELETH DISCOURSE.
bhakti-yoga.

Who are superior—the worshippers of Isvara, or

the worshippers of Akshara ?

Now Arjuna is supposed to have addressed the Lord

thus :—In the discourses beginning with the second and

ending with the tenth which treats of Divine Glories,' Thou

hast taught the worship of the Supreme Self, the Imperish-

able (Akshara) Brahman, devoid of all upadhis (conditions)
;

and Thou hast also taught here and there worship of Thyself

as the Lord of the Universe, associated with the upadhi

(condition) of that energy (sattva) which has the power of

carrying on all evolutionary process . and of knowing every-

thing. And in the (eleventh) Discourse treating of the

Universal Form, Thy Primal Form as Isvara manifesting

itself as the whole Universe has also been shown by Thee for

the same purpose of worship. And having shown that Form,

Thou hast exhorted me to do works for Thy sake only

(xi- 55)# and so on. Wherefore, I ask of Thee with a desire

to know which of these two ways is the better.

33R—
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Arjuna said :

i. Those devotees who, always devout, thus

contemplate Thee, and those also who (contem-

plate) the Imperishable, the Unmanifest,—which

of them are better versed in Yoga ?
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Thus : referring to what ‘was said in the last preceding

verse. ‘ He who does works for Me ’ (xi. 55) -and so on«

Always devout

:

engaged without intermission in doing works

for the Lord’s sake and in doing other things taught before,

steadfast in mind. These devotees, seeking nobody else for

their refuge, meditate on Thee in the Universal Form just

manifested. There are others who, having abandoned all

desires and renounced all actions, meditate on the Imperish-

able (akshara) Brahman—also described
- above,—who is

unmanifest (avyakta, incomprehensible to the senses), as

devoid of all upadhis or conditions.—That indeed is said to be

manifested (vyakta) which is visible to the senses, as the root

of the word ‘vyakta’ implies; but this, the Imperishable

(Akshara), is not so.—These others meditate on the Imperish-

able, the Unmanifested, as defined by other attributes to be

enumerated below. Of the two classes, who are better

versed in Yoga?

The worshippers of Isvara.

The Lord says : As to the worshippers of the Imperish-

able (Akshara) who see rightly and have abandoned desires,

let them remain
;
we shall say later on what has to be said

regarding them. But as regards the others

:

sng^T ?r gfF.?mr *rar: u ^ u

The Blessed Lord said :

2. Those who, fixing their thought on Me,

contemplate Me, always devout,
,
endued with

supreme faith, those in my opinion are the best

Yogins.
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Those devotees (bhaktas) who fix their mind on Me in

the Universal Form, the Supreme Lord, and worship Me as

the Governing Lord of all Masters of Yoga, who is omni-

scient, whose vision is free from the timim (purblindness) of

attachment and other evil passions,—they who always

contemplate Me steadfastly (in the manner described in the

closing verse of the preceding discourse), endowed with

supreme faith,—these, I think, are the best Yogins. Indeed,

they pass their days and nights in incessant thought of Me.

Wherefore it is but proper to speak of them as the best

Y’ogins*

The worshippers of Akshara

Are not the others, then, the best Yogins ?—Stop
; hear

thou what I have to say regarding them :

gfanfffcst ^ gcrq || 3 II
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3—4. Those who ever contemplate the

Imperishable, the Indefinable, the Unmanifest, the

Omnipresent and the Unthinkable, the Unchange-

able, the Immutable, the Eternal,—having res-

trained all the senses, always equanimous, intent

on the welfare of all beings,—they reach Myself.

Because the Imperishable (Akshara) is unmanifest, He
is not accessible to words and cannot therefore be defined.

He is utvmanifest, not manifest to any of the organs of

knowledge. They contemplate the Imperishable everywhere

all round.—Contemplation (Upasana) consists in approaching
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the object of worship by way o! meditating it according to

the Teaching (sastra) and dwelling for a long time steadily in

the current of same thought (continuous) like a thread of
descending oil.—The Imperishable who is the object of
contemplation is thus qualified: He is omnipresent, pervading

all like the akasa, He is unthinkable, because He is

unmanifest. Whatever is visible to the senses can be
thought of by the mind also ; but the Akshara is invisible to

the senses and. is therefore unthinkable. He is unchangeable

(Kutfastha)—’
1

5

Kufa’ means a thing which is good to all

appearance but evil within. Accordingly it refers here to

that seed of samsara—including avidya (nescience) and other

things,—which is full of evil within, designated by various

terms such as Maya
,

AvyaTcrita (undifferentiated), as in

Svetasvataropanishad (iv. 10) and in the Gita (vii. 14J
e Kutastha ’ means He who is seated in Maya as Its Witness,

as Its Lord.—Or. * Kutfastha * may mean * remaining like a

heap.’ Hence He is immutable and eternal. They who
contemplate the Imperishable, curbing all their senses, and

always equanimous whether they come by the desirable or

the undesirable,—they come to Myself.—It needs indeed no

saying that they come to Me ;
for, it has been said that

e

the

wise man is deemed My very Self’ (vii. 18). Neither is it

necessary to say that they are the best Yogins,—seeing that

they are one with the Lord Himself.

But,

tI it k ||

5. Greater is their trouble whose thoughts
are set on the Unmanifest

;
for, the Goal* the Un-

manifest, is very hard for the embodied to reach.

Great indeed is the trouble of those who are engaged in.

20
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doing works for My sake, and so on
;
but greater still is the

trouble of those who identify themselves with the Imperish-

able and contemplate the Supreme Reality,—the trouble

arising from the necessity of having to abandon their attach*

meat for the body. The Goal, the Imperishable, is very

hard for the embodied to reach,—for those who are attached to

their bodies. Therefore* their trouble is greater.

Salvation by worship of Isvara.

Later on, we shall describe the conduct in life of the

worshippers of the Imperishable (Akshara-Upasakas.)

$ 3 i-RTM HR BRR fRWt j
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6—7. But those who worship Me, renouncing

all actions in Me, regarding Me Supreme, meditat-

ing on Me with exclusive devotion (Yoga)
;

for

them whose thought is fixed on Me, I become

ere long, O son of Pritha, the deliverer out of the

ocean of the mortal sawsara.

Me : the Isvara, the Lord. Exclusive : having no other

object of worship except Myself, God in the Universal Form.
Devotion (Yoga)

:

samadhi or steadfastness of mind. Those

who are engaged in contemplating Me exclusively, I, the

Lord, will lift up from the ocean of mortal samsara, since

their thoughts are fixed on Me in the Universal Form.

—

Sawsaraisan ocean, because it is very hard to cross beyond it.

Because it is so, therefore,

* Because of the necessity there is for abandoning attachment to

the body.
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8. Fix thy mind in Me exclusively, apply thy

Teason to Me. Thou shalt no doubt live in Me
alone hereafter.

Fix thy mind (manas)—thy purposes and thoughts—in

Me, the Lord in the Universal Form. Fix in me thy reason

(buddhi) also which resolves and determines.—What will be

the result?—Listen : Thou shalt without fail abide in Me as

Myself, on the death of this body. Thou shalt not doubt it.

Abhyasa-Yoga.

m uFRrg h stiPffa mi*
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g. If thou art unable to fix thy thought

steadily on Me, then by yoga of constant practice

do thou seek to reach Me, O Dhanawjaya.

If you cannot fix your thought on Me steadily in the

manner I have mentioned, then seek thou to reach Me in the

Universal Form, by yoga of constant practice (abhyasa-yoga).

Practice (abhyasa) consists in withdrawing thought from all

quarters and fixing it again and again on one particular object

* Abhyasa-yoga ’ means samadhana or steadfastness of mind

acquired by such practice.

Service of the Lord.

3T«tTusRusr«irsf€ m \
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io. (If) thou art not equal to practise either,

then be thou intent on (doing) actions for My sake.
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Even doing actions for My sake, thou shalt attain

perfection.

Even if thou doest mere actions for My sake without

practising yoga, thou shalt attain perfection ;—thou shalt first

attain purity of mind, then yoga or steadfastness, then know-

ledge, and then perfection (moksha).

Abandonment of the fruits of actions.

rlrf: $5 11 \\ II

xi. If thou art unable to do even this, then

refuged in devotion to Me, do thou abandon the

fruits of all actions, self controlled.

If thou canst not even be intent on doing actions for My
sake as thou hast just been taught, then do thou perform

actions renouncing them ail in Me, and abandon the fruit of

those actions.

Now He extols the abandoning of the fruits of all

actions

;

m\ ifiiwwirers*mmw i

12. Better indeed is knowledge than prac-

tice ;
than knowledge is meditation more esteemed;

than meditation the abandonment of the fruits of

actions ;
on abandonment, peace follows immedi-

ately-
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Knowledge is better than practice* accompanied with

ignorance ; + better than that knowledge is meditation (dhyana)

with knowledge
;

better than meditation with knowledge is

the abandonment of the fruits of actions, From such an

abandonment of the fruits of actions, accompanied with the

qualification + mentioned above, cessation of samsara and of

the cause thereof follows immediately
;

it admits of no delay.

Abandonment of the fruit of all actions is taught as a

means to Bliss in the case of an ignorant person engaged in

action, oniy when unable to tread the paths taught before,

but not at first. Wherefore the act of abandoning the fruit

of all actions is merely extolled by the declaration, in this

verse, of the superiority of one over another; for it has been

taught as the course to be adopted when a man is unable to

follow the paths already taughtIf

In what way does it (the declaration) form a mere

praise ?

In the Ka^hopanishad (vi. 14) it is said that immortality

results from the abandonment of all objects of desire ; and

this is a truth quite familiar 'f' to all. And all objects of

desire are fruits of actions enjoined in the sruti and in the

smriti. In the case of the enlightened person who is steadily

* Abhyasa (practice)—occuring in the text and the commentary—

may mean either (1) the act of listening to the teaching of the srutis with

a view to obtain knowledge, or, (2) the practice of dhyana with a firm

resolve.— (A.)

f Two different readings are found here in the MSS. of the

bhashya : (1) viveka-purvakat ,
and (2) aviveka-purvakat . The former

would mean ‘ accompanied with discrimination,’

l The qualification being 4
self-controlled.' (xii. 11).—(A~)

«[ The abandonment of the fruits of actions forms here the subject

of praise, because it is the path intended to be taught in this connection

-(A.)

V* As taught in the sruti. (Vide Bri. Up 4—4-~6)— (A.)
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engaged in contemplation, peace immediately follows the

abandonment of desires. Now mere abandonment of desires

constitutes a factor of even an ignorant man’s abandonment

of the fruits of actions ; and because of this point of similarity,

mere abandonment of the fruits of all actions is praised

—

with a view to create a desire to follow the course—in the

same way that, in saying that the ocean was drunk by the

brahma/za sage Agastya, even the brahmanas of this age are

praised for the mere reason that they too are brahmawas.

Thus, it has been taught that Karma-yoga accompanied

with the abandonment oJ the fruits of actions is a means to

Bliss.

The life of the Akshara-upasakas.

Here, it is by presupposing a distinction between Isvara

and Atman, the Lord and the Self, that Yoga'—which consists

in concentrating thought on the Lord, on the Universal Form,—

•

and the performance of works for the sake of the Lord have

been taught As it is hinted— in the words
4

If thou art

unable to do this either’ (xii. 11)—that Karma-Yoga is

associated with ignorance (ajnana), we should understand that

the Lord here means to say that Karmayoga is not meant for

the worshipper of the Akshara, for him who sees no distinc-

tion (between the Lord and the Self). Similarly, the Lord

shows the impossibility of the worship of the Akshara to a

Karma-yogin. To explain: Having—in the words ‘They

reach Myself’ (xii. 3)—declared that the worshippers of the

Akshara are independent as regards the attainment of libe-

ration (kaivalya), the Lord (xii. 7) has shewn— in the words
* for them I become the deliverer’ (xii. 7)—that the others

are dependent on the Lord, on a external Being. If these

were deemed as the very Self of the Lord, they would be the

very Akshara themselves owing to their realisation of the

identity ; so that it would have been inappropriate to speak of
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them as persons to be delivered by the Lord. Moreover*

the Lord who is preeminently a well-wisher of Arjuna

recommends to him only Karma-yoga (iv. 15) based on an

idea of distinction and quite dissociated from right knowledge.

Nor would any man like to be subordinate to another after

knowing himself to be the Lord through proper sources of

right knowledge ; for, the two are mutually opposed states.

Therefore f it is with reference to the worshippers of the

Akshara, to the samnyasins who are devoted to right know-

ledge and have abandoned all desires, that He proceeds to

teach those attributes—such as * absence of hatred of any

being
’—which form the direct means to immortality.

srlsr m ^ i
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i3-I4. He who hates no single being, who is

friendly and compassionate to all, who is free from

attachment and egoism, to whom pain and pleasure

are equal, who is enduring, ever content and

balanced in mind, self-controlled, and possessed of

firm conviction, whose thought and reason are

directed to Me, he who is (thus) devoted to Me is

dear to Me.

• This is another reason why Karmayoga cannot be combined with

Akshara-Upasana in one and the same person at one and the same

time.— (A).

f Because the attributes mentioned below cannot, all of them, be

cultivated by the followers of Karma, who are ignorant of the Self—(A)

.
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He hates nothing, not even that which causes him pain.

He regards all beings as himself. He is friendly and com-

passionate. He is full of compsssion for the distressed i he t>

he has offered security of life to all beings, he is a samnyasin.

He does not regard anything as
4

mine ’ and is free from

egoism, from the notion of ‘I*. Pain and pleasure do not

cause in him hatred and attachment. He remains unaffected

When abused or beaten. He is always content
; he thinks he

has enough 'whether he obtains or not the means of bodily

sustenance. He is also satisfied whether he comes by a good

thing or not. He is a yogin, always steadfast in thought.

He has a firm conviction regarding the essential nature of the

Self. This samnyasin has directed to Me exclusively his

Manas—purposes and thoughts—as well as his Buddhi—the

faculty of determining. Such a devotee is dear to Me. The

same truth which was indicated in vii. 17— ‘ I am very dear

to the wise man and he is dear to Me ’—is here described at

length.

m ?r ** * m: II u

15 . He by whom the world is not afflicted

and who is not afflicted by the world, who, is free

from joy, envy, fear and sorrow, he is dear to Me.
He: the samnyasin. Joy consists in the elation or

exhilaration of the mind (antaft-karana) on attaining an object

of desire, and is indicated by horripilation, tears, and so on-

i
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16. He who is free from wants, who is pure,

clever, unconcerned, untroubled, renouncing all
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undertakings, he who is (thus) devoted to Me is

dear to Me*

He is indifferent to the body, the senses, the sense-objects

and their mutual connections. He is possessed of purity both

internal and external. He is able to decide rightly on the spot

in matters demanding prompt attention. He does not take

the side of a friend and the like. He habitually renounces

all actions calculated to secure objects of desire, whether

this world or of the next

Moreover,

ft Irs i

h tr ffo. \\ \\

\y. He who neither rejoices, nor hates, nor

grieves, nor desires, renouncing good and evil, he

who is full of devotion is dear to Me.

He does not rejoice on attaining what is desirable. He
does not fret on attaining what is undesirable. He does not

grieve on having to part with a beloved object. He does not

desire the unattained.

hh: srar ^ m ^ wnsrerfrer: i
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18-19. He who is the same to foe and friend,

and also in honor and dishonor
;
who is the same in

cold and heat, in pleasure and pain
;
who is free

from attachment ;
to whom censure and praise are
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equal
;
who is silent, content with anything, home-

less, steady-minded, full of devotion
;
that man is

dear to me.

He has no attachment for objects of any kind. He is

content with the bare means of bodily sustenance. It is said

(in the Mahabharata):

‘ Who is clad with anything, who is fed on any food,

who lies down anywhere, him the Gods call a brahma^a.

(Santi-pawa, Moksha-Dhrma, 245-12)

He has no fixed abode, he is
4
houseless * as has been

said in another smriti. His thought is fixed steadily on the

Supreme Reality.

The enumeration, which was commenced in xii. 13, of

the various attributes of the samnyasins—to the worshippers

the Akshara who are constantly devoted to the knowledge of

the Supreme Reality— is concluded as follows :

q § Tgnsra i
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20, They, verily, who follow this immortal

Law described above, endued with faith, looking

up to me as the Supreme, and devoted, they are

exceedingly dear to Me.

They • the sawnyasins. Immortal : as leading to im-

mortality- Above : in the portion beginning with xii. 13-

Looking up to Me as the Superme : whose highest unsurpass-

ed goal is Myself, the Imperishable Self- Devoted : resorting

to the highest devotion, which consists in the knowledge Of
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the Supreme Reality. What was implied in the words ‘ I

am exceedingly dear to the wise man* (vii* 12) has been

explained at length and concluded here thus :
* They are

exceedingly dear to me.’ The meaning of the verse is :

Because he who follows the Immortal Law which has been

now described becomes exceedingly dear to Vishnu, the

Supreme Lord, therefore this Immortal Law should be

zealouly followed by every seeker of Liberation, by every

one who desires to attain to the Supreme Abode of Vishnu.

m: i



THIRTEENTH DISCOURSE,

MATTER ANT SPIRIT

The main subject of the discourse.

In the Seventh Discourse two Prakritis (Natures) of the

Supreme Lord were shown,—the one composed of the three

gmzas and divided eightfold, forming the inferior (apara)

Prakriti, because of its being the cause of samsara or mun”

dane life
;
and the other, the superior (para) Prakriti, forming

the very life (jiva), the Kshetrajraa or ‘ the Knower of Matter i

being essentially one with the Lord Himself. And through

these two Prakritis, the Lord becomes the cause of the origin,

sustenance and dissolution of the Universe. Now this dis-

course on Kshetra (Matter) is commenced with a view—by
way of describing the two Prakritis of Kshetra and Kshetrajna

—to determine the essential nature of their possessor, the

Lord (Isvara).

Again, in the last preceding discourse, from verse 13 to

the end, the path of the samnyasins who possess the know-

ledge of Truth,

—

i.e* t what sort of life they lead,—has beeO

described Now arises the question : Possessed of what s)

of knowledge of truth do they become dear to the Lord by

following the rule of life set fprth above ?—The presea

discourse is also intended as an answer to this question-

The body and the soul.

That Prakriti which is composed of the three gm*

transforms itself into all objective forms, such as the bodies

( karya), the senses (kara«a), and sense-objects (vishaya), and

is combined into various aggregates of the body and the
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senses, to subserve the two ends of Purusha or Spirit* viz.,

enjoyment and liberation. Such an aggregate is this, our

body. In reference to this body, the Lord says :

a 5iTf: mw am?: 11 \ u

The Blessed Lord said :

I. This, the body, O son of Kunti, is called

Kshetra
;
him who knows it, they who know of

them call Kshetrajwa.

In the words * the body * the Lord specifies the thing

referred to by the pronoun * this.* Ksheira—the field, the

body, matter—is so called because it is shielded from injury,

or because it is destructible, or because it. is liable to decay,

or because the fruits of actions are reaped in it as in a field.

This body is designated as ‘ Kshetra,’ ‘the field*
1

matter/ He
who knows this Kshetra, i.e he who comprehends it in

understanding from head to foot, He who perceives it as

distinct from himself by knowledge, natural or imparted by

others,—him they designate as Kshetrajwa, * the knower of

the field,’ ‘ the ccmprehender of matter,*—they who know of

Kshetra and Kshetrajwa.

Identity of the soul with the Lord.

Thus Kshetra and Kshetra have been described.—Is

this all the knowledge that one has to acquire about them ?

—

No Listen :

nr nrcn i
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2. And do thou also know Me as Kshetraj^a

in all Kshetras, O Bharata. The knowledge of

Kshetra and Khetraj^a is deemed by Me as the

knowledge.

Do thou also know the Kshetrajrca, described above, to

be Myself, to be the Supreme Lord, not a being of the world

(samsara). The meaning is this :—The Kshetrajwa who is

in all Kshetras, and who is differentiated by the manifold

upadhis or Kshetras, from Brahma down to a clump of grass,

is, you should understand, really devoid of all the various

upadhis (conditions) and is inaccessible to any such word or

thought as
4

sat * or * asat,* existent or non-existent. As
nothing else remains to be known apart from the true nature

of Kshetra, Kshetrajwa and the Isvara, that knowledge by

which the two objects of knowledge, Kshetra and Kshetrajwa,

are known is considered by Me—the Lord, Vishnu—to be

the right knowledge.

The soul is subject to evil only through ignorance.

(Objection) :—If only one Being, namely, Isvara, exists

in all Kshetras, if there exists no being, no other enjoyer,

distinct from Him, it would follow either that the Isvara is a

samsarin ;
or that there is no sawtsara because there is no

sajwsarin—none else apart from the Isvara. Neither

conclusion is acceptable
;
for, then, it would follow that the

scriptures which treat of bondage and liberation and their

respective causes would have no purpose to serve. Moreover,

the conclusion is opposed to all evidence, including sensuous

perception (pratyaksha). In the first place, pleasure and pain

and their causes, which together constitute the samsara, are

known to us by immediate perception. And from our per-

ception of variety in the world may also be inferred the
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existence of samsara arising from dharma and a-dharma. All

this would be inexplicable if the Atman and the Lvara, the

Self and the Lord, be identical.

{Answer) ;—No ; for, that can be explained as due to a

distinction between jrcana and ajVzana, between knowledge

and ignorance. It has been said

:

“ These, what is known as wisdom and what is known

as unwisdom, are quite distinct and lead to different goals,”

—

(Ka*ha-Up. ii. 4.)

And so also a distinction through effect between vidya and

avidya, wisdom and unwisdom, as producing quite opposite

results,—the right and the sweet,—is pointed out (in the same

Upanishad and in the same context), wisdom leading to the

right, while the sweet is the effect of unwisdom. Accordingly,

Vyasa says

:

4

Then there are these two paths, etc .
(Mokshadharm a.

24-6.)

4

There are only these two paths,’ &c.

Here (in the Gita) also two paths have been spoken of.

Now we learn from* the sruti, smriti and reasoning, that

unwisdom with its effect should be got rid of. As to the

sruti, the following passages may be quoted

;

“ If in this world a person knows (the Self), then the

true end is gained; if a person in this world does not know

(the Self), then there will be a great calamity.”-—(Kena-Upa-

xrishad, 2-5.)

* He who knows Him (the Supreme Self) thus becomes

immortal here
;
there is no other way to reach the Goal.’—

>

(Furusha-sukta.)

‘The wise man is afraid of nothing MTaittiriya-Upa*

nishad 2-4.)
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As regards the ignorant person :

—

4

But to him there is the fear (of samsara).*—(Ibid. 2-7.)

‘ Those who live in the midst of avidya or ignorance

go round and with an erring step, deluded as blind

people led by the blind ! *— (Katha-Upanishad
,
2-5).

* He who knows Brahman is Brahman Itself.
1—

(Mundaka-Up. 3-2-9.)

“ Whoever worships another Deity, thinking,
fi He is

another, another am I,’ he does not know
;

for, he is like a

beast for the Gods.”—(Brihadara^yaka-Up. 1-4-10).

As to him who knows the Self,

* He becomes all this.”

—

(Ibid, 1-4-10).

“ When men can roll up the sky like leather, (then only,

not till then) can the end of sorrow be, without men knowing

God.” (Sveta. Up. 6-20).

And passages from the smriti—the Bhagavad-Gita v. 15, 19,

and xiii. 28,—may also be quoted. By reasoning (nyaya)

also we come to the same conclusion. It is said :

* Men avoid by knowledge serpents, thorns and wells j

by ignorance some, fall into them ; see how estimable is the

effect of knowledge.’—- (Mokshadharma, 201-16).

So also* we see that an ignorant man regards the physical

body, etc., as the Self, is impelled*by attachment and hatred and

the like, performs righteous and unrighteous deeds (Dharma
and A-dharma), and is born and dead, while those are

liberated who, knowing the Self to be distinct from the body

and the like, give up attachment and hatred, and no longer

engage in righteous or unrighteous deeds to which those

passions may lead. This nobody can deny by argument.

* Here follows the nyaya or reasoning above referred to.— (A),
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Such # being the case, the Kshetrajna, who is the Isvara

Himself, appears to be a sam sarin owing to a distinction in

the upadhis set up by avidya, in the same way that the
Atman or individual Self appears (by avidya) to be identical

with the physical body, etc. It is a well-ascertained truth,

that that notion of identity of the individual Self with the

not-Self, with the physical body and the like,—which is

common to all mortal creatures is caused by avidya, just as a
pillar (in darkness) is mistaken (through avidya) for a
human being. But thereby no essential quality of the man
is actually tranferred to the pillar, nor is any essential quality

of the pillar actually transferred to the man. Similarly;

consciousness never actually pertains to the body ; neither

can it be that any attributes of the body—such as pleasure,

pain and duiness—actually pertain to Consciousness, to the

Self ; for, like decay and death, such attributes are ascribed

to the Self through avidya.

Kshetra is really unaffected by samsara.

{Objection) .*—No, the two cases are dissimilar. The
pillar and the man are both objects of cognition ( i.e external

to the Self) and are as such mistaken one for the other by
the cogniser through avidya, whereas you say that the body
and the Self, which are respectively the cognised and the

cogniser, are mistaken one for the other. Thus the illus-

tration differs from what has to be illustrated. Wherefore t
the attribute of the body, though- an object of cognition,

actually pertains to the Self, the cogniser.

* Knowledge and ignorance being, as shewn above, distinct in kind

and in effect, the Supreme Being and the individual Self must be
essentially identical, though, through the upadhis such as Buddhi* the

Self appears to be a samsarin—an illusion set up by avidya.—(A).

f The identifying of the Self with the body being no mere illusion

(bhrama).

21
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(Answer) :—No ; for, then the Self would also become

unconscious, etc. If the attributes—such as pleasure, pain,

delusion, desire, hatred—of the body, etc*. i-e., of Kshetra

(Matter) which is an object of cognition, could ever pertain

to the Self, the cognizer, then it would be necessary to state

a reason for the difference,

—

i.e. 9
to explain why a few

attributes only of Kshetra (ah object of cognition) which are

ascribed to the Self by avidya actually pertain to the Self,

while others such 'as decay and death do not. On the other

hand, we are led to infer that those qualities of Kshetra do

not actually pertain to the Self, because, like decay and

death, they also are attributed to the Self, by avidya; also

because they are objects shunned or sought for, and so on.

Such being the case, inasmuch as sawsara which consists

in doing and enjoying, and which has its root in the cognized,

is only attributed to the cognizer by avidya,—the cognizer is

not thereby affected, just as the akasa or ether is not affected

by the attributes of dirtiness and concavity which are ascribed

to it by children through ignorance.

Thus, it cannot be imagined that the Kshetrajna, the

Lord, though existing in all Kshetras, can ever so much as

smell of the nature of a sawsarin. Nowhere in our experi-

ence have we found anything improved or spoiled by a

quality being falsely attributed to it through avidya.

As to the contention that the illustration is not quite

analogous, we reply that it is wrong to say so.—Why ?

—

For the intended point of agreement between the illustration

and the thing illustrated consists in something being falsely

attributed through ignorance* In this respect, both agree*

But as to the contention that no false attribution of the

qualities of the object to the subject is ever experienced, it

has been shewn that even the contention fails in the case of

decay and death.
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Avidya inheres in the organ, not in the Self,

(Objection) :—As possessed of avidya, Kshetraj«a Is a

sa^sarin.

(Answer) No ; for avidya is bom of Tanias, As

partaking of the nature of a veil, avidya—whether causing

perception of what is quite the contrary of truth, or causing

doubt, or causing nescience or non-perception of a truth-—is

a Tamasic notion, i.e., a notion born of Tamas ; for, on the

•dawn of the light of discrimination, it disappears ; and (for

instance) we find the same three modes of avidya—such as

non*perception, etc.,—arising also from timira (an eye-disease

causing dimness of sight), which is Tamasic, as partaking of

the nature of a veil-*

( Objection)
:—The avidya is an inherent property

(dharma) of the cogniser.

(Answer) s—No ; for, we see that it is the organ of sight

that is affected with the disease of timira.

(To explain) You (the opponent) say : Avidya is an

inherent property of the cogniser. As possessed of this

avidya, Kshetraj^a is a samsarin. It is therefore unjust to say

that Kshetraj^a is the Isvara Himself and not a samsariru

We reply : It is not right to say so
;

for, we see that

such diseases as lead to the ‘perception of what is contrary to

truth, and so on, pertain to the eye, to the organ. Neither

the perception of what is contrary to truth, nor the cause

thereof (viz., the disease of timira), pertains to the perci-

pient ; for, when timira is removed by the treatment of the

eye, the percipient is no -longer subject to such perception,

which is therefore not a property of the percipient. Simi-

larly, non-perception, false perception, and doubt, as well as

* That is to say, the three forms or avidya are due to a certain

disorder, and are not therefore attributes of the Self— (A)

«
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their cause, properly pertain to the instrument, to one or another

sense-organ, but not to the Kshetrajwa, the cogniser. More-

over, they are all objects of cognition and cannot therefore

form the properties of the cogniser, any more than the light

of a lamp. And because they are cognisable, it follows also

that they can be cognised only through some organ which is

distinct from the cogniser ; and no philosopher admits that, in

the state of liberation wherein all the sense-organs are absent,

there is any such evil as avidya. If they (false preception,

etc.) were essential properties of the Self, the Kshetrajna, as

the heat is an essential property of fire, there could be no

getting rid of them at any time
;
and it is impossible for the

immutable and formless Self, all-pervadtng like the akasa, to

unite or part with any thing whatsoever- Wherefore we

conclude that the Kshetrajna is ever identical with Isvafa.

The Lord also says, “ Being beginningless and' without

qualities.”* (xiii. 31 )•

Scriptural injunctions apply only to the state of

bondage.

(Objection) -Then, in the absence of samsara and

sawsarins, the conclusion is inevitable that the sastra or

scripture serves no purpose, and so on.

" (Answer) No ; for, it is admitted by all. The burden

of explaining an objectionable point admitted into their

systems by all those philosophers who argue the existence of

Atman does not lie on only one of them.—In what way do

all classes of philosophers admit into their systems this

objectionable point P—All philosophers who admit the exis-

tence of a Self agree that liberated Selfs are not conscious of

samsara or of the state of being bound to saonsara ; still, it is

not believed that their systems are open to the objection that

the sastra serves no purpose. So, according to our view, when

* The Lord teaches here that the Self is devoid of attributes. (A)

.
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the Kshetrajwas become one with the Lord, then let the

sastra serve no purpose. It has, however, a purpose to serve

where there is avidya. Just as, with the dualists (dvaitins)

of all classes, the sastra has a purpose to serve only in the

state of bondage but not in the state of liberation, so with us

also.

Bondage and liberation are not real states of the Self.

Objection ;—All dualistic philosophers (Dvaitins) hold

that states of bondage and liberation are real conditions of

the Self, real in the literal sense of the terms. Since thus

there really exist something to be avoided and something

attained, as also the means thereto, the sastra has some
purpose to serve. But in the case of the non-dualists

(Advaitins), the dual world is unreal ; and as the bondage of

the self is caused- by avidya, it is also unreal. Thus thenstra

would have no subject to treat of and would therefore serve

no purpose.

(Answer) *No ; for, the Self cannot (really) exist in

different states.—If bondage and liberation be states of the

Self, they must be either simultaneous or successive. They
cannot be simultaneous states of the Self as they are mutually

opposed, just as motion and rest cannot be simultaneous states

of one and the same thing. If successive, they are either

caused or uncaused by another. If uncaused by another,

there can be no liberation. If caused by another, they cannot

be inherent in the Self and cannot therefore be real. And this

is opposed to the hypothesis* Moreover, if we wouid deter-

mine the o^der of their occurrence, the state of bondage

should come first, without a beginning, but having an end
;

and this is opposed to all evidence, Similarly, it has tobe

admitted that the state of liberation has a beginning and has

* That the states of bondage and liberation are real conditions of the

Self.
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no end ; which is alike opposed to all evidence. Nor is it

possible to maintain the eternal ity of that which passes from

one state to another.

Now, if, in order to avoid the objection of non-eternality,

it be held that the states of bondage and liberation do ncfc

pertain to the Self, then even the dualists cannot avoid the

objection that the aastra has no purpose to serve. The
dualists and the non-dualists being thus similarly situated, the

burden of answering the objection does not lie on the

nomdualists alone.

Scriptural injunctions concern the unenlightened.

In point of fact, the objection that the sastra would have

no purpose to serve cannot be brought against non-dualism •

for, the sastra is concerned with the ignorant who view things

as they present themselves to their consciousness.—It is,

indeed, the ignorant wlqo identify themselves with the cause

and the effect, * with the not-Self. But not the wise ; for,

these latter do not identify themselves with the cause and the

effect, since they knew that the Self is distinct from the cause

and the effect. Not even the dullest or the most insane

person regards water and fire, or light and darkness, as

indentical ; how much less a wise man. Wherefore, the

injunctions and prohibitions of the sastra do not apply to him

who knows the Self to be distinct from the cause and the

effect. Of course, when a certain person has been command-

ed to do an action in the words -

i6 Do this, O Devadatta,” no

other person, such as Vishwu-mitra, though standing near and

hearing the word of command, thinks that he (Vishmi-mitra)

has been so ordered
;
he might, however, think so if he did

* The cause is agency and ihe effect is enjoyment ; or the cause is

karma, adrishta, and ihe effect is the bedy lo which karma has given

rise.— (A-)
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not understand to* whom the injunction has been addressed.

So, too, in the case of the cause and the effect here.

(Objection) :— Notwithstanding his knowledge that the

Self is unconnected with the cause and the effect, it is quite

possible for a wise man to regard himself—in reference to

the connection (between the Self and the body, etc.,) once set

up by avidya*(praknti)—as still bound by the injunctions of

the sastra,- thinking that he has been enjoined to adopt a
certain course of action by which to attain a desirable end*

and to avoid a certain other course of action which leads to an

evil ; just as a father and his sons # regard ev^ry one among
themselves as bound by the injunctions and prohibitions

addressed to every other, notwithstanding their knowledge

that they are all persons distinct from each other.

(Answer)

:

—No ;
it is only prior to the knowledge of the

Self unconnected with causes acid effects that it is possible

for one to identify the Self with them ; for, it is only after

having duly observed the injunctions and prohibitions of the

sastra—but not before +—that a person attains to the know-

ledge that the Self is quite unconnected with causes and

effects. Hence the conclusion that the injunctions and

prohibitions of the sastra concern only the ignorant.

( Objection) :—Neither those who know that the Self is

independent of the body, etc., nor those who regard the mere

body as the Self are, (according to non-dualists), concerned

with the .injunctions such as ** He who desires svarga must

sacrifice,” “ Let none eat Icalanja” ; thus, there being no

person who would observe scriptural injunctions, the sastra

would have no purpose to serve.

(Answer) :—Performance of enjoined acts and abstention

from prohibited acts are possible in the case of those who

* Vide Briha . Up. 1-5-17.

f Vide Vedanta-.Sutras.nl. iv 26-27

,
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know of the Self only through the Scriptures.—He who
knows Brahman and has realised the identity of the Kshetra-

jna with the Lord does not certainly engage in the Vidic rites.

Neither does the person who denies the existence of the Self

and of the other world engage in such rites. But, he who

derives his idea of the Self only from the scriptural injunc-

tions,—a.e-, who believes in the existence of the Self* because

the teaching of the sastra enjoining certain actions and

prohibiting (certain others) would otherwise be inexplicable,

but who does not directly know the Self in His essential

nature,—cherishes a longing for the results of the Vedic rites

and devoutly performs them * a fact which is evident to us

alL Wherefore, it cannot be said that the sastra would have

no purpose to serve.

(Objection) ;—On seeing the wise not performing Vedic

rites, their followers also may not perform them ; and thus

the sastra would serve no purpose at all.

(Answer) ;—No ; for very rare is the person who attains

wisdom. It is, indeed, only one among many that attains

wisdom- As we now see. Nor do the ignorant follow the wise

men ; for, attachment and other evil passions necessarily lead

to action. We do see people engaging in the practice of

Black Magic, t Lastly, action is natural to man, as has been

said already,
4

‘It is nature that acts.” (v. 14).

Therefore, samsara is only based on avidya and exists

only for the ignorant man who sees the world as it appears to

him- Neither avidya nor its effect pertains to Kshetrajwa

pure and simple. Nor is illusory knowledge able to affect the

* Knowing nothing more than that the Self exists and survives, the

body ;
this conviction being formed on the basis of the teaching of the

Karoaa-kawda. .

f This fact shews that the ignorant do not always follow the wise
men. In spite of protests of wise men, we find some ignorant men.
resorting to Sorcery or Bl^ck Magic.
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Real Thins:. The water of the mirage, for instance, can by
bo means render the saline soil miry with moisture. So, too,

avidya can do nothing to Kshetrajwa. Wherefore it has been

said, ‘ Do thou also know Me as Kshetrajwa ’ (xiii. 2) ;
and

’ By unwisdom wisdom is covered 4

(v. 15).

Learned but deluded.

(Objection) :—How is it that the learned (pandits) als°

feel

—

c<

I am so and so*,”
££

this t is mine,”—like the saw-

sarins P

(Answer):— Listen; Their learning consists in regard-

ing the body itself as their Self! J

If, on the other hand, they really see the immutable
Kshetrajna, they would desire neither pleasure nor action

with the attachment
4

let it be mine *; for, pleasure and action

are but changes of state.

Thus, then, it is the ignorant man who, longing for

results, engages in action- The wise man, on the contrary,

who sees the immutable Self, cherishes no longing for results

and does not therefore engage in action
;
and when, as a

consequence, the activity of the aggregate—of the body and

the senses—ceases, we say, only figuratively, that he abstains

from action.

There is, again, another sort of learning professed by
some other (class of panr.dits), which may be stated as

follows—The Lord Himself is Kshetrajna, and Kshetra is

quite distinct from Kshetrajrca who perceives it ; but I am a

# Referring to superior birth, etc.

f Referring to wife, children, etc.

t That is to say, those who bold this belief are not paw<£its in the

proper sense of the terra. We do admit the existence of such a belief;

only we regard it as pratibhasika, as due to illusion, while, in point of

absolute truth, the Self is unaffected by sawsara.
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samsarin subject to pleasure and pain. To bring about the

cessation of samsara I should first acquire a discriminative

knowledge of Kshetra and Kshetrajwa then attain a direct

perception of the Kshetrajna, the Lord, by means of dhyana

or meditation of the Lord, and then dwell in the true nature

of the Lord.* He who is given to know thus and he who
teaches thus +, neither of them is the Kshetraiwa.

He who holds this view and hopes to make out that the-

sastra concerning bondage and liberation has a meaning is

the meanest of the learned. He is the slayer of the Self.

Ignorant in himself, he confounds others, devoid as he is of

the traditional key (sampradaya) to the teaching of the

sastras. Ignoring what is directly taught J, he suggests what
is not taught. Therefore, not being acquainted with the

traditional interpretation, he is to be neglected as an ignorant

man, though learned in all sastras.

The relation of the Self to samsara is a mere illusion

Now as to the objections that Isvara would be a
samsarin if He be one with Kshetrajna, and that if Kshetraj*

nas be one with the Isvara there can be no samsara because

there is no samsarin : these objections have been met by

saying that knowledge and ignorance are distinct in kind and

in effects, as admitted by all,$—To explain : The Real Entity

(w*.
9 Isvara) is not affected by the defect (samsara) attribut-

ed to Him through ignorance of that Real Entity. This has

* The individual Ego is distinct from the Lord, and should strive to

attain to the state of Isvara by means of the knowledge which can be

brought about through dhyana. —(D).

f i,e. y The pupil and the Teacher— (A.)

t In such passages as ** That Thou art
” ** This Self is Brahman/’

—

(Man<2ukya—Up.)

§ That is to say, by saying that the Lord and the soul are one in

reality, while illusion makes Kshetrajna a samsarin— (A).



2] MATTER AND SPIRIT. 331

also been illustrated by the fact that the water of the mirage

does not wet the saline soil. And the objection raised on the

ground that in the absence of a sa^sarin there can be no

sawsara has been answered by explaining thal the sawsara

and the samsarin are creatures of avidya.

(Objection) :—The very fact that Kshetrajm is possess-

ed of avidya makes Him a sa^sarin; and the effect thereof

happiness and misery and so on—is directly perceived.

(Answer)
:—No ; for, what is perceived is an attribute of

Kshetra (matter) ; and Kshetrajwa, the cogniser, cannot be

vitiated by the blemish due to it. To explain: whatever,

blemish—not inhering in Kshetrajwa—you ascribe to Him, it

comes under the cognised, and therefore forms a property of

Kshetra, and not a property of Kshetrajna. Nor is Kshetra-

jraa affected by it, since such intimate association of the

cogniser and the cognised is impossible. If there should be

such an association, then that blemish could not be cognised.

That is to say, if misery and nescience were properties of the

Self, how could they be objects of immediate perception *?

Or, how could they ever be regarded as the properties of the

Self ? t Since it has been determined that all that is know-

able is Kshetra (xiii- 5-6), and that Kshetrajwa is the knower

and none else (xiii. 1). it is nothing but sheer ignorance which

may lead one to contradict it by saying that nescience and

misery and the like are the attributes and specific properties

of Kshetrajwa and that they are immediately perceived as

such.

* If the Self could perceive His own properties, He dould also

perceive Himself ;
which is absurd, since one and the same thing cannot

be both the agent and the object of an action.

f Whatever is perceived, as for instance form and colour, cannot be

a property of the perceiver.
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The perception of the relation of avidya, etc,, to the
Self is due to illusion.

* Now asks (the opponent) :—Whose is this avidya ?

[To explain :—This avidya which accounts for the mis-

taken notion is not an independent entity and should inhere

in something else which has an independent existence. But
it cannot inhere in Chit or Consciousness which is vidya by
nature, and there is no independent entity outside Chit.

Hence the question.—(A).]

(Reply) :—By whomsoever it is seen.

[To explain
: Do you ask to know whether avidya

inheres asan attribute in something else which is an indepen-

dent entity, or to know in particular what that entity is

wherein it inheres ? In the first case, there is no occasion

for the question at all, for, if avidya be cognised, then, since

it cannot exist by itself, it must be cognised as inhering in

something else. If, on the other hand, avidya be not cog.

nised, then how do you know that avidya exists at all ?

The opponent perhaps means to ask what that entity is

wherein avidya inheres. Hence the question that follows.

(A).]

(Opponent)
:—By whom is it seen ?

{Reply)—As regards this we say : There is no use

asking the question. “ By whom is avidya seen P” For, if

avidya is perceived, you perceive also the one who has that

avidya. When its possessor is perceived, it is not proper to

ask, “ Whose is it ?” WT
hen the possessor of cows is seen,

there is no occasion for the question
u
whose are the cows ?”

* In the following discussion, the opponent tries to drive the

Advaitin to the conclusion that the Kshetrajwa is tainted with Avidya and

cannot therefore be identical with the Zsvara, while the Advaitin avoids

it by shewing that the Kshetrajwa can really have no connection what-

ever with Avidya which t cognised as it is by Him, is always distinct from

him.
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[To explain : Since avidya is an object of cognition, and

since the Self wherein it inheres reveals Himself in one’s

own consciousness—there is no occasion for the question.

—

(A)].

(Opponent) :—The illustration is not analogous to the

case in point. Since the cows and their possessor are objects

of immediate perception, their relation is also on object of

immediate perception ; and so the question has no meaning*

But not so are avidya and its possessor both object of

immediate perception. If they were, the question Id

have been meaningless.

(Reply) :—If you know to what particular entity, not

immediately perceived, avidya is related, of what avail is it

to you ?

[The meaning is :—Though - the possessor of avidya is

not immediately perceived, still, you know in what entity

avidya inheres. Where is then any occasion for your

question ?

The opponent does not understand the real drift of the

reply and proceeds as follows (A)]

(Opponent) :—Since avidya is the cause of evil, it is a
thing that should he got rid of. [So, I ask to know whose is

avidya.—(B)].

(Reply) :—He who has avidya will get rid of it, [and it

can be no other—(A).]

(Opponent) ;—Why, it is I who have avidya, and I

should try and get rid of it—(A.)];

(Reply) :—Then you know avidya and the Self, its pos-

sessor, [so that your question has no meaning—(A)].

{Opponent) :—I know* but not by immediate perception.

[Hence my question—(A)]
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(Reply) —Then you know the Self by inference.* How

can you perceive the relation between the Self and avidya ?

It is not indeed possible for you to perceive your Self as

related to avidya, at the same moment (that your Self cognises

avidya) ; for, the cogniser (Self) acts at the moment as

the percipient of avidya-t Neither can there be a (separate)

cogniser of the relation between the cogniser (the Self) and

avidya, nor a separate cognition of. that (relation)
;
for then

you would commit the fallacy of infinite regress (anavastha).

If the relation between the cogniser (the Self) and the

cognised could be congnised, another cogniser should be

supposed to exist ;
then another cogniser of that cogniser ;

then another of that again ;
and so on ;

and thus the series

would necessarily be endless. If, on the other hand, avidya

—or, for that matter, anything else—is the 'cognised, then it

is ever the cognised only. So also the cogniser is ever t&e

cogniser ;
he can never become the cognised. Such being the

case, t Kshetrajwa, the cogniser, is not at all tainted by

nescience, misery and the like.

(Objection)

:

—There is in the Self this blemish, viz,,

that He is the cogniser of Kshetra or matter which is full of

blemishes.

(Answer) :—No ;
for, it is only by a figure of speech that

the Self, the immutable Consciousness, is spoken of as the

* The inference meant here may be stated as follows :—I must be

the possessor of avidya, because I feel the effects of avidya such as

misery. If I have no avidya, I should not feel, its effects
;
for those who

have no avidya, as for instance the liberated souls, do not feel the effects

of avidya—(A).

| The Self cannot be both the perceiver and the perceived at the

same time.— (A).

i Because the Self cannot be cognised by anything beyond, there is

on proof whatever that avidya inheres in the Self. And the Self reveals

himslef in every phase of consciousness.— (A).
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cogniser, just as, in virtue of its heat, fire is said, by a figure,

-to do the act of heating. We have shewn how here, in ii. 19,

iii. 27 and v. 15 and other places, the Lord has taught that

the Self has in Himself no concern with action or with its

accessories or with its results, that they are imputed to the

Self by avidya, and that they are therfore said to belong to

the Self only by a figure of speech. And we shall also

'explain how the same truth is taught in the sequel.

(iObjection): —Well if the Self has in Himself no

-concern with action or with its accessories or with its results,

and if they are ascribed (to the Self) by avidya, then it would

follow that the rituals ( karmas ) are intended only for the

ignorant, not for the wise.*

(Answer)
:—Yes,t it does follow, as we shall explain

when commenting on xviii- 11. And in the section (xviii. 50,

seq.) where the teaching of the whole sastra is summed up,

we shall dwell more particularly on this point* No need

here to expatiate further on the subject ; so we conclude for

the present.

Summary of the Doctrine.

Here follows a verse which forms a summary of the

teaching of the Discourse on Kshetra thirteenth Dis-

course), which is already contained in brief in the verses

xiii. 1, 2 ;
for it is but proper to give beforehand a summary

of the whole doctrine to be explained at length in the sequel.

m ^ *ir ^Mir
* And this is opposed to the sastra which often says that one should

perform the sacrificial rituals with knowledge,—-(A).

J The Sastra demands from the ritualist the knowledge of the exist-

ence of a Self beyond the body, not also the iknowledge that that Self is

free from all attributes, such as hunger-
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3. And what that Kshetra is, and of what

nature, and what its changes
;
and whence is what;

and who He is and what His powers ; this hear

thou briefly from Me.
H That Kshetra ” refers to what was spoken of as

1

this

body * (xiii 1). What that Kshetra is

:

what it is in itself.

Of what nature

:

what it is in its properties. And whence is

what : what effects arise from what causes. Who He is etc.:

Who He is that was spoken of as Kshetrajna and what His

powers (prabhavas, saktis, such as the power of seeing) are

which arise from the upadhis or environments (such as the

eye)- Do thou hear My speech describing briefly the true

nature of Kshetra and Kshetrajwa in all these specific aspects

:

and on hearing that speech, thou wilt understand the truth—

The (five) and’s imply that one should understand Kshetra

and Kshetrajna in all these aspects.

The Doctrine extolled.

The Lord now extols what He has proposed to teach,—

namely, the doctrine of the true nature ef Kshetra and

Kshetrajna,—with a view to interest the mind of the hearer .

tgsWfti&li a * II

4. Sung by sages, in many ways and distinct-

ly, in various hymns, as also in the suggestive words

about Brahman, full of reasoning and decisive.

Sages (Bishis) : such as Vasishfca. Hymns

:

such as the

Bik. The true nature of Kshetra and Kshetrajna has also

been taught in the Brahma-sutras, i.e., in the passages

treating of Brahman,—such as “ Only as the Self, let a man
contemplate Him ” (Bn. Up. 1-4-7),—in the words through
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which alone Brahman is known. They are full of reasoning.

They admit of no doubt, i.e., they are productive of certain

knowledge.

Matter in all its forms.

To Arjuna who has, by this praise (of the doctrine), been

prepared to hear it, the Lord says

:

?F3*TTT0I i| 11

5. The Great Elements, Egoism, Reason, as

also the Unmanifested, the ten senses and one, and

the five objects of the senses
;

The Great 'Elements (Mahabhutas) are so called because

they pervade all vikaras, all modifications of matter- The

elements here referred to are the subtle ones (sukshma), not

the gross (sthula) elements, which latter will be spoken of as

“ the objects of the senses.”

Egoism (Ahamkara) : self-consciousness, consciousness

of ego, the cause of ‘ the Great Elements’. Reason (Buddhi)

is defined by determination and is the cause of Ahawkara.

The cause of Reason (Buddhi) is the Avyakta, the Unmani-

fested, the Avyakrita or Undifferentiated, the Energy of the

Lord (Isvara-Sakti) spoken of in vii. 14. So much alone is

Prakriti, divided eightfold-* The ten senses are made up of

the five “ buddhi-indriyas ”, senses of knowledge—such as

hearing __s0 caiied because they produce knowledge, and

of the five “ karma-indriyas,” senses of action such as speech

and hand, so called because they bring about action. AnA

the one: the manas, which is composed of thoughts and

* The jSVara-Sakti here referred to is the root of the insentient

matter spoken of as Maya in vii. 14, not the root of consciousness

(chaitanya) ;
i.e , the Mulapraknti in its eight modifications— (A).

22
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purposes (samkalpa) and so on, is the eleventh sense. The

Jke objects of the senses are sound, etc. The Sankhyas speak

of these as the twenty-four principles (tattvas).

I'ssr IN: pi g:# 1

\\ % ll

6, Desire, hatred, pleasures pain, the aggre-

gate, intelligence, courage ;—the Kshetra has been
thus briefly described with its modifications.

Now, the Lord proceeds to teach that even those which

the Vaiseshikas speak of as the inherent attributes of Atman

{the Self) are merely the attributes of Kshetra (matter), but

not the attributes of Kshetrajna (the knower of matter).

—

Desire (ichchha) is that which impels a person who has once

experienced a certain object of pleasure to seek—on again

perceiving an object of the same class,—to get hold of this

latter as conducive to pleasure. This, namely desire, is a

property of the inner sense (antaA-karana)
;
and it is Kshetra

(matter) because it is knowable. So also, hatred is that

which leads a person, who once experienced a certain object

of pain, to dislike an object of the same class on perceiving

this latter. This, namely hatred
,

is only Kshetra (matter),

because it is knowable. Pleasure is the agreeable, the tran-

quil, made up of the Sattva principle. Even this is Kshetra,

because it is knowable. Pain is the disagreeable ; and it is

Kshetra because it is knowable. The aggregate is the com-

bination of the body and the senses. Intelligence is a mental

state which manifests itself in the aggregate—-just as fire

manifests itself in a burning metallic mass,—pervaded by the

semblance of the consciousness of the Self. It is Kshetra,

because it is knowable. Courage is that by which the body

and the senses are upheld when they get depressed ; and it is

Kshetra because it is knowable.

—

Desire and other qualities
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mentioned here stand for all the qualities of the inner sense

(antafr-karawa). The Lord concludes the present subject as

follows : the Kshetra has been thus briefly described, with its

modifications such as Mahat (Buddhi).

Virtues conducive to Self-knowledge.

The Kshetra, of which the various modifications in their

totality have been spoken of as this body ” (xiii. 1), has

been described in all its different forms, from
4

the Great

Elements to
4

courage
7

(xiii. 5-6).* The characteristic marks

of Kshetrajna will be shortly described. In xiii. 12, the

Lord Himself will describe Kshetrajna in detai3,*—that

Kshetrajna through a knowledge of whose powers immortality

can be attained. But, now, the Lord prescribes, as means to

that knowledge, virtues such as humility, which qualify a

person for a knowledge of the Kno.vvable, intent on which a

samnyasin is said to be a jnana-nish^ha, a firm devotee in the

path of knowledge, and which are designated as knowledge

(jnana) because they are the means of attaining knowledge.

: ii ^ w

7. Humility* modesty, innocence, patience,

uprightness, service of the teacher, purity, stead-

fastness, self-control
;

Humility : absence of self-esteem. Modesty : not pro-

claiming one’s own virtues. Innocence l doing no injury to.

any living being. Patience * not being affected : when others,

have done any injury. Service of the teacher : doing acts of

service to the preceptor (acharya) who teaches the means

* The cosmic body and the individual bodies (samashtideha and

vyashtfidehas) have been described here with a view to shew that he alon e
who has grown indifferent (virakta) to them is qualified for knowledge.—

(A)
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of attaining moksha. Purity :
washing away the dirt from

the body by means of water and earths, the inner purity of

mind consisting in the removal from it of the dirt of attach-

ment and other passions by cultivating the idea #
that is

inimical to them. Steadfastness : concentration of all efforts

exclusively in the path of salvation. Self-control \ control of

the self, of the aggregate of the body and the senses. This

aggregate is spoken of as the self, because it is of some

service to the true Self, t Self-control consists in directing

exclusively to the right path the body and the mind which

are by nature attracted in all directions.

Moreover,

u * u

8. Absence of attachment for objects of the

sensesj and also absence of egoism
;
perception of

evil in birth, death and old age, in sickness and

pain
5

Absence of attachment : for sense-objects such as sound,

for pleasures seen or unseen. Perception ,
etc. : thinking of

what evil there is severally in birth, etc. Thus the evil in

birth lies in having to dwell in the womb and to issue out

through the uterus. Similarly in death* The evil of old age

consists in the decay of intelligence, power and strength, and

in being treated with contempt. So also may be seen the evil

caused by sickness such as head-disease or the evil caused

by pain, whether adhyatmika, i.e>, arising in one’s own

person, or adhibhautika, £e., produced by external agents, or

adhidaivika, i.e * % produced by supernatural beings.

* The recognition of evil in all objects of senses.—-(A),

f There is another reading of the commentary which means that

*the aggregate' is inimical to the Self and should therefore be restrained*
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Or, the passage may be thus interpreted .*—Pain itself is

evil. Birth, etc., should be regarded as painful, as shewn

above. Birth is a misery
;
death is a misery ; old age is a

misery ; and sickness is a misery. Birth, etc., are all

miseries, because they produce misery
;
they are not miseries

in themselves.

From this perception of the evil of pain in birth, etc.,

there arises indifference to the pleasures of the body and of

the senses ; and then the senses turn towards the Innermost

Self to obtain a glimpse of the Self. Because the perception

of the evil of pain in birth, etc., conduces to knowledge, i t

is itself spoken of as knowledge.

fei ^ w % w

g. Unattachment, absence of affection for

son, wife, home and the like, and constant equani-

mity on the attainment of the desirable and the

undesirable
;

lJnattachment : absence of liking for things which may

form objects of attachment. Affection is an intense form of

•attachment and consists in complete identification with

another, as in the case of a man who feels happy or miser-

able when another is happy or miserable and who feels

himself alive or dead when another is alive or dead. The

like : others who are very dear, other dependants. Un-

attachment and absence of affection are termed knowledge

because they lead to knowledge. Constant equanimity con-

sists in not being delighted on attaining the desirable, and in

viot chafing on attaining the undesirable. This equanimity

aiso is (conducive to) knowledge.
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n So ii

10. Unflinching devotion to Me in Yoga of

non-separation, resort to solitary places, distaste

for the society of men
;

Toga of non-separation : apnthak-samadhi, a steady

unflinching meditation on the One with the idea that there is

no Being higher *than the Lord, Vasudeva, and that therefore

He is our sole Refuge. And this devotion is (conducive to)

knowledge. Solitary places : which are naturally free, or

made free, from impurities, as also from fear of serpents,

thieves and tigers .* such as a jungle, the sandbank of a river,

the temple of a God, and so on. It is in solitude that the

mind becomes calm
;

so that meditation of the Self and the

like is possible only in a solitary place. Wherefore resort to

solitude is said to be (conducive to) knowledge. Society of

men : of the ordinary unenlightened and undisciplined people,

not of the enlightened and disciplined men, because the

society of these latter is an aid to knowledge. Distaste for

the society of ordinary men is knowledge, because it leads to

knowledge.

Moreover,

rNhith ^rfTSRSIT II H II

11. Constancy in Self-knowledge, perception

of the end of the knowledge of truth. This is

declared to be knowledge, and what is opposed to

it is ignorance.

Self-knowledge : knowledge of the Self and the like.

perception, etc : Knowledge of truth results from the mature
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development of such attributes as (humility xiii. 7), which are

the mean? of attaining knowledge. The end of this know-

ledge is moksha, the cessation of mortal existence, of samsara.

The end should be kept in view ; for, it is only when one

perceives the end of the knowledge of truth that one will

endeavour to cultivate the attributes which are the means of

attaining that knowledge. These attributes—from
4

humility
*

to
4

perception of the end of the knowledge of truth
’—are

declared to be knowledge, because they are conducive to

knowledge. What is opposed to this

—

viz., pride, hypocrisy,

cruelty, impatience, insincerity and the like—is ignorance,

which should be 'known and avoided as tending to the perpetua-

tion of samsara.

Brahman the Knowable.

What is it that has to be known by this knowledge ?—In

answer to this question the Lord proceeds with xiii. 12, etc.

(Objection)
:—Humility and the like are only forms of

self-control (yama and niyama) ; by them cannot be perceive-

ed the Knowable. Never indeed have we found humility and

other attributes (mentioned above) serving to determine the

nature of anything. And in all cases, it is only the know-

ledge or consciousness of an object that has been found to

determine the nature of that object of knowledge. And,

certainly, no object can be determined through the knowledge

of another object, any more than fire can be perceived

through the knowledge of a pot.

(Answer) :—This objection does not apply here ; for, we
have said that humility and the like are spoken of as know-

ledge because they conduce to knowledge, or because they are

secondary or auxiliary causes of knowledge.

ini TOcsrcfqrft i
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12. That which has to be known 1 shall

describe; knowing which one attains the Immortal.

Beginningless is the Supreme Brahman. It is not

said to be 4 sat ’ or 4 asat .

5

That which has to be known, I shall fully describe as It

is.—The Lord then goes on to describe what the result of

that knowledge will be, in order to call the hearer’s attention

by way of creating in him a desire to know of It. It, the

unsurpassed One, the Brahman, just spoken of as
4

That

which has to be known,’ has no beginning.

With a view to avoid tautology % some split the expres-

sion ‘ anadimatparam * into
e

anadi matparam ’, and explain

it differently ; thus : Brahman is beginningless, and I am Its

Para-Sakti, the Supreme Energy called Vasudeva.

(But we say)—True, tautology might thus be avoided,

provided the given interpretation were possible- But the

interpretation does not hold good, for it is intended here to

expound the nature of Brahman by denying all specific

possessed of a particular kind of energy and at the same time
as devoid of all specific attributes. Therefore tautology

should be explained as due to the exigencies of the metre.

Brahman is beyond speech and thought.

After saying that He is going to speak of what, as

leading to immortality, is worth knowing, and after having
thus called the hearer’s attention by creating a desire for the

knowledge, the Lord says : It is not said to be ‘sat (existent)’

or * asat (non-existent).’

* Tautology involved in taking “ anadimat’* as one compound, as
the Bhashyakara has done.
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(Objection) :— After proclaiming very loudly that He is

going to speak of the Knowabie, it does not become the Lord

to describe It as neither ‘ sat * nor * asat.’

(Answer) No ;
it is quite the right thing that has been

said.—How ?—Thus : being inaccessible to speech, Brahman,

the Knowabie, is defined in all Upanishads only by a denial

of all specialities,— 4

Not thus
9
(B?*i Up. 2-3 -6) and

4

not

gross, not subtle’ Ibid, 3-8*8)—in the terms
44

It is not

this.”

(Objection) :—That thing (alone) exists which can be

spoken of as existing. If the Knowabie cannot be spoken of

as existing, then It cannot exist. And it is a contradiction in

terms to say that It is knowabie and that It cannot be spoken

of as existing.

(Answer) :—Neither is It non-existent, since It is not an

object of the consciousness of non-existence.

(Objection) :—Every state of consciousness involves

either the consciousness of existence or that of non-existence.

Such being the case, the Knowabie should be comprehended

either by a state of consciousness accompanied with the

consciousness of existence, or by a state of consciousness

accompanied with the consciousness of non-existence.

(Answer) :—No
;

for, being beyond the reach of the

senses, It is not an object of consciousness accompained with

the idea of either (existence or non-existence)* That thing,

indeed, which can be perceived by the senses, such as a pot,

can be an object of consciousness accompanied with the idea

of existence, or an object of consciousness accompanied with

the idea of non-existence. Since, on the other hand, the

Knowabie is beyond the reach of the senses and as such can

be known solely through that instrument of knowledge which

# If not, you cannot escape the conclusion that Brahman is undefi-

nable— (A).
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is called
4

Sabda* (the Word, i e- t Revelation), It cannot be,

like a pot, etc., an object of consciousness accompanied with

tbe idea of either (existence or non-existence) and is therefore

not said to be
4

sat ’ or
1

asat \

Now, as regards the allegation that it is a self-contradic-

tion in terms to say that the Knowable is not said to be * sat
*

or
4

asat (we say that) there is no contradiction
; for, the

sruti says.

4

It is other .than the known and above the unknown

(Kena Up. 2-3.)

(iObjection)
:—Even the passage of the sruti just quoted

is self-contradictory,
# just as the sruti is self-contradictory

when, after putting up the hall for the sacrifice, it says

“ (who knows) there exists (any good) in the next world V*

(Taittiriya-Sawhita, 6-1-1)*

(Answer

)

:—No ; the passage which says that
14

It is

other than the known and above the unknown, ” teaches, by

itself, something which should be accepted as true, t whereas

the passage quoted by the opponent

—

44
who knows if there

exist any good in the next world ?”—is a mere artha-vada, a

statement which, to be understood in its full import, should be

read along with the injunction to which it is subsidiary. J

Moreover, it stands to reason to say that Brahman

cannot be expressed in words such as
1

sat ;

’ for. every word

employed to denote a thing denotes that thing—when heard

* If so we do cot accept the- passage as authoritative, since that

passage alone is accepted as authoritative which contradicts no accepted

authority.

—

(A).

f That is to say. we should not reject the passage as teaching no

new truth. ; for it teaches this new truth, namely, that Brahman is no

other than one’s own Inner Self, and it should therefore be accepted as

authoritative in itself.—(A).

t Hence it is no authority in itself—(A),
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by another—as associated with a certain gems
,

or a certain

or a. certain quality
, or a certain mode of relation.

Thus : cow and Tz-orse imply genera, cook and teacher imply
acts, wfottfe and "black imply qualities, wealthy and cattle-

owner imply possession. But Brahman belongs to no genus#

wherefore It cannot be denoted by such words as
t

sat

(existent)’. Being devoid of attributes,* It possesses no

qualities. If It were possessed of qualities, then It could be

denoted by a word implying a quality. Being actionless, It

cannot be indicated by a word implying an act. The Sruti

says:
“ It is without parts, actionless and tranquil.” (Svet.

Up. 6-19)-

It is not related to anything else ; for It is one, It is

without a second, It is no object (of any sense), It is the very

Self. Wherefore, it is but right to say that It can be denoted

by no word at all
;

and the passages of the sruti like the

following point to the same thing:

Whence (t.e., away from Brahman, unable to approach

Brahman) all words return,’—(Tait, Up. 2-4 1.)

Brahman is the source of ail activity.

When it is said that Brahman the Knowabie is not

accessible to the word or thought of * sat ’ (existent), one may
perhaps suppose It to be * asat’ or none-existent. To prevent

this supposition the Lord proceeds to declare Its existence as,

manifested through the upadhis, through the senses of all

living beings.

[To explain

:

Since nothing is found which is devoid of
‘

all conditions and quite beyond all speech and thought,—nay,

since everything we experience is of a contrary nature,—one

may suppose that Brahman as described ajbove must be a

* Brahman is described in the sruti as belonging to no class, as

possessing no colour, and so on.— (A).
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void or non-entity (sunya). To prevent this supposition, the

Lord proceeds to teach that Brahman exists (1) as the Inner

Self (Pratyak), (2) as the source of ail activity of the senses

and the like, (3) as the source whence arises our consciousness

of existence with reference to all duality which is imaginary,

(4) as Isvara or the Lord of the universe. First of all, here,

the Lord proves, by way of inference, the existence of

Brahman as the Inner Self-consciousness: there must be

some self-conscious principle (pratyak-cbetana) behind insen-

tient principles in activity, such as the physical body
;
for,

we invariably find self-consciousness lying behind all insen-

tient objects in activity, such as a carriage in motion.—(A)]

ftsra n * 3 n

13. With hands and feet everywhere, with

eyes and heads and mouths everywhere, with

hearing everywhere* That exists enveloping all.

The Knowable has hands and feet everywhere. The
existence of Kshetrajwa is indicated by the upadhis of the

sense-organs* of all living beings. Kshetrajwa (the self-

conscious principle living behind the sense-organs) is so called

because of the upadhi of Kshetra ; and this Kshetra is of

various forms, such as hands, feet, etc. All the variety caus-

ed in Kshetrajna by the variety in the upadhis of Kshetra is

but illusory, and it has therefore been said—in the words “ It

not said to be
4

sat * or asat —that It should be known

as devoid of all variety. Though what is caused (in Kshetra-

jwa) by upadhis is illusory, still it is spoken of—in the words

that
4

It has hands and feet everywhere’—as though it were

an attribute of the Knowable, only with a view to indicate Its

* Because there must be self-consciousness at- the back of thei

ivity.— A).
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existence- Accordingly there is the saying of the saMpradaya-

vids—of those who know the right traditional method of

teaching—which runs as follows :

fi<

That which is devoid of

all duality is described by adhyaropa and apavada” i.e., by
superimposition and negation, by attribution and denial.

Hands, feet and the like, constituting the limbs of all bodies

in all places, derive their activity from the Energy inherent

in the Knowable and as such they are mere marks of Its

existence and are spoken of as belonging to It only by a

figure of speech—All the' rest should be similarly interpreted.

It (Brahman) exists in the world, in the whole animal

creation, pervading all.

Brahman is unconditioned.

The purpose of this verse is to prevent the supposition

that the Knowable is ( really) possessed of the upadhis—the

sense-organs such as hands, feet, and the like,—which are

merely superimposed (upon It).

r fogoi garores * it W n

14. Shining by the functions of all the

senses, (yet) without the senses
;

unattached, yet

supporting all ; devoid of qualities.

All the senses : the buddhi-indriyas and karma-indriyas,

the organs of' knowledge and the organs of action. The inner

senses)—manas and buddhi,—which alike form the upadhis

of the Knowable) are included in the term * all the senses*

Moreover, even hearing and other senses form upadhis only

through the upadhi of the antaft-karawa, the inner sense.

Thus, we should 'understand that Brahman manifests Itself

* *.e-, they act in virtue of the mere presence of that Energy.

—

,(A)*
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through the upadhis of external and internal senses, through

the functions of all the senses, viz., determination, purposes

and thoughts, hearing, speech and the like. That is to say,

the Knowable functions, as it were, through the functions of

all the senses. The sruti says :

“ It meditates as it were, It moves as it were.” (Bn. Up.

4-3-7)

Why should it not mean that It actually functions ?

—

Says the Lord : It is not possessed of any of the senses.

Wherefore, the Knowable does not actually function when

the senses are functioning. And as regards the verse,

“ Without hands and feet He is swift, He grasps ;

He sees without the eye, He hears without the ear.
1 ’

(Svet. Up. 3-19).

—

there, the sruti implies that the Knowable has the power to

accommodate itself to the varying fuctions of all the senses

which are Its upadhis, but not that It actually possesses

swift motion and such other activities* The verse should be

interpreted * like the passsage “The blind one saw the gem.

(Taitt. Aranyaka, i. 11). Because It is devoid of the senses

therefore It is unattached, devoid of all attachments.

Brahman, the basic Reality in all illusory phenomena.

Though It is so, yet It supports all* Indeed, everything

is based on the
£

sat,’ the Existent
;

for everywhere the idea

of ‘ sat ’ is present. Not even the mirage and the like exist

without a basis. Hence it is said that It supports all.

Brahman, the perceiver of the Gunas

There is this yet another gate to a knowledge of the

existence of the Knowable : Though devoid of the gu»as,

—

Sattva, Rajas, and Tamas—yet, the Knowable is the enjoyer

* That is to say, the arthavada passage should not be understood

in its literal sense ;
it must be so interpreted as not to contradict the main

subject of the section.—CA).
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the perceiver, of the gu»as which, assuming the forms of
sound and other (objects of the senses), transform themselves
into pleasure, pain and delusion.

Brahman is all.

Moreover,

*rrFci% ^ ^ u w

15. Without and within (all) beings
;

the

unmoving as also the moving. Because subtle*

That is incomprehensible
;
and near and far away

is That,

Without

:

What lies outside the body which is inclusive

of the skin and which is regarded through ignorance as one’s

own self. And * within * refers to the Inner Self, Pratyagat-

man, lying inside the body.—-The statement that It is
4

without and within * may imply Its absence in the middle.*

To prevent this implication, the Lord says that It is
4

the

unmoving as also the moving.’ It is Brahman, the Knowabje,
that appears as the bodies, moving and unmoving, just as a

rope appears as a snake.

Brahman is comprehended only by the wise.

CObjection) ;—If all things we perceive, the moving and

the unmoving, were the Knowable, then how is it that Brah-

man is not directly comprehended by everybody, as * This
It is’?

(Answer) :—True, It manifests Itself as everything ; but

It is subtle t like the akasa. Wherefore, on account of Its

subtlety, It is incomprehensible to the unenlightened, though

* it e. 9 in the body which intervenes between the Pratyagatman and
external objects*

f Beyond the reach of the senses.
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knowable in Itself. It is, however, always known to the

enlightened, as revealed in the following texts :

1

All this is the Self and the Self alone ’ (Bri. Up. 2-4-6.).

‘ All this is Brahman and Brahman alone.’ {Ibid. 2-5-1 .)

It is far away when unknown ; for It is unattainable by the

unenlightened even in millions of years. And to the enlightened

It is very near, because It is their own Self.

Brahman is the one Self in all.

Moreover,

stmg; ^ ^ r&raq: i

16. And undivided, yet remaining divided as

it were in beings
;
supporter of beings, too is That,

the Knowable
;
devouring, yet generating.

It is undivided in the different bodies, It is one like the

akasa. Still, it appears to be different in all the different

bodies, inasmuch as It manifests Itself only in the bodies.

Brahman is the Cause of the Universe.

The Knowable supports beings during -sthiti, the period

of Sustenance of the Universe ; and It devours them at

pralaya, i.e,, at the time of dissolution. It generates them

at the time. of utpatti, the origin .of the Universe, just as a
rope gives rise to an illusory snake.

Brahman is the Illuminator of all.

(Objection) :—If the Knowable, though existing every-

where, is not perceived, then It is but darkness (Tamas).

(Answer) i—-No,—What then ?—
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Moreover :

<??;rj;=s?ra
|

HR p? mfgrjq; il it

17. The Light even of lights, That is said to

be beyond darkness. Knowledge, the Knowable,
the Goal of knowledge, (It) is implanted in the

heart of every one.

That, the Knowable, is the Light even of lights * such as

the sun. Indeed these latter shine only when illumined by
the light of the consciousness of the Self. The Chants say :

4

That Light by which illumined the sun shines
5—

(Taitt. Br. 3-12-9.)
4 By Its light all this shines’ 1— (Svet. Up. 6-14).

So says the smriti also here (in the Bhagavad-Gita xv. 12 )

It is said to be uncontaminated by Tamas, by ajwana, by
nescience.

The Light is in the heart of every one.

Nowi with a view to cheer up Arjuna who seemed

dejected at the thought of the knowledge (of Brahman) being

very difficult of attainment, the Lord says : Knowledge, such

as humility (xiii, 7*11); the Knowable, as described in xiii.

12-17; and the same thing, m*-, the Knowable, which, when
known, forms the fruit of knowledge and is therefore said to-

be the Goal of 'knowledge
,

and which as a thing to be known

forms the Knowable : these three (Knowledge, the Knowable,

and the Goal of knowledge) are implanted pre-eminently in

the heart (buddhi) of every living being ; it is indeed there-

that the three are distinctly manifested.

* The existence of Brahman, the Knowable, can be recognised as.

the Light illumining the suh, etc.’ and reason (buddhi), etc»*«-(A).

23
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Seek the Light through devotion.

Here follows the verse which concludes the the subject

treated of ••

?T% #3 rTOT HR HRS 1

iqcrarahmnr n ic 11

18. Thus the Kshetra, as well as knowledge

and the Koowable, have been briefly set forth.

My devotee, on knowing this, is fitted for My
state.

Thus the Kshetra
l

described above (xiii. 5-6), beginning

with the
4

Great elements’ and ending with ‘firmness;’

"knowledge
s
comprising the attributes which have been enu-

merated, beginning with
4

humility ’ and ending with
4

percep-

tion of the end of the knowledge of truth * (xiii. 7-11) ; and

the Knowable, described in xiii. 12-17 these have been set

forth in brief.

Such, indeed, is the whole doctrine, the doctrine of the

Vedas and the doctrine of the Gita, taught in brief.

(Question) :—Who is fit to attain this right knowledge ?

(Answer):

—

He who is devoted to Me, who regards

Me—Vasudeva, the Supreme Lord, the Omniscient, the

Supreme Guru^-as the Self (Soul, Essence) of everything,

i,e y% he who is possessed (as it were) with the idea' that all

that he sees or hears or touches is nothing but the Lord,

Vasudeva. Thus devoted to Me, and having attained the

right knowledge described above, he is fit to attain to My
state, he attains moksha.

Prakriti and Purusha are eternal.

In the seventh discourse were described two Prakritis,

the superior and the inferior, corresponding to Kshetra and
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Kshetrajna ;
and it was said that they are the womb of ail

creatures (vii. 6)*— It may now be asked, how can it be said

that the two Prakritis, Kshetra and Kshetrajna, are the

womb of all beings ?—This question will now be answered :

jpam mk u %% \\

ig. Know thou that Praknti as well as

Purusha are both beginningless ; and know thou

also that all forms and qualities are born of

Praknti.

Praknti and Purusha, Matter and Spirit, are the two

Prakritis of the Isvara, the Lord. These two, Praknti and

Purusha—you should know—have no beginning. As the

Isvara is the eternal Lord, it is but right that His Prakritis

also should be eternal. The Lordship of the Isvara consists

indeed in His possession of the two Prakritis by which He

causes the origin, preservation and dissolution of the universe.

The two Prakritis are beginningless, and they are therefore

the cause of samsara.

Some construe the passage so as to mean that the two

Prakritis are not primeval. It is by such an interpretation,

they hold, that the causality of the I*vara can be established*

If, on the other hand, Prakriti and Purusha were eternal, it

would follow that they are the cause of the universe, and that

the I«vara is not the creator of the universe-

It is wrong to say so ;
for the Isvara would then be no

Isvara, inasmuch as there would be nothing for Him to rule

over prior to the birth of Prakriti and Purusha. Moreover,,

if samsara had no cause (other than Isvara), there could ba.
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no cessation * thereof ;
and thus the sastra (the scripture)

would have not purpose to serve. Likewise, there could be

neither bondage nor salvation-T

Prakriti and Pnrnsha as the Cause of samsara.

If, on the other hand, the Prakritis of the Lvara be

eternal, all this can be explained.—How ?—Know thou that

all forms, all emanations (vikaras) from buddhi down to the-

physical body, and all qualities fguwas) such as those which

manifest themselves as pleasure, pain, delusion and other

mental states to be described hereafter, spring from Prakriti,

Maya, composed of the three gu^as, that Energy of the

Isvara which constitutes the cause of (all) emanations. Know
thou that they are ail modifications of Prakriti.J

What then are these forms and qualities which are said

to be born of Prakriti ?—Says the Lord :

ig: !

3^r: ll n

20. As the producer of the effect and the

instruments §, Prakriti is said to be the cause
;

as
# If the Isvara were the sole cause of the universe, quite indepen-

dently of the two Prakritis, the sawsara would be endless, inasmuch as

there is nothing to prevent even the emancipated souls from being hurled

into samsara, so long as there is isvara, as the sole cause of samsara.

—

(A).

f Before the birth of the two Prakritis, there could be no bondage

and consequently no moksha- If at any time there were neither bondage

nor moksha, there could bo no cause which would ever bring them into-

existence.—(A)*

f Prakriti is that out of which all forms and qualities come into

existence. Since Prakriti is thus eternal and is the source of all forms

(vikaras) and qualities (gunas). Atman remains ever changeless and
without qualities— (A).

§ Or, (according to another interpretation), the effect and the cause.
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experiencing pleasure and pain, Purusha is said to

be the cause.

The effect (karya) is the physical body, and the instru-

ments (kararcas) are the thirteen # located in the body. The
five elements (bhutas) which buildup the bod/, aad the five

sense-objects which are the emanations of Prakriti as men-
tioned above, are included under the term ‘ effect and all

qualities, such as pleasure, pain and delusion, which are born

of Prakriti, are included under the term
4

instruments,’ since

those qualities are seated in the instruments, the senses. In

the production of the physical body, of the senses and their

sensations, Prakriti is said to be the cause, for, it generates

them all. Thus, as producing the physical body and the

senses, Prakriti is the cause of sa^sara.

In the place of * karawa
5

which means instrument, some
read ‘ kara^a ’ which means cause.—Whatever is a modifica-

tion of another is the effect or emanation (vikara) of that

other
;
and that from which it emanates is the cause (k&rawa)

Prakriti is the source of the cause and the effect, which

comprise the same things (that were denoted by the terms ‘the

effect and the instruments’)- Or, it may be that the sixteen

wkaras'f or emanations are here spoken of as the effect ; and

the seven J which are at once Prakriti and viknti, cause and

effect, and which are therefore called Prakriti-Vikrritis, are

spoken of as the cause- In the production of these, the cause

is Prakriti, as generating them all.

# Five organs of sensation, five of activity, Manas, Buddhi, and

Ahawkara.

f The ten sense-organs, Manas and the five sense-objects.— (A.)

.

} viz
,
Mahat, Ahawkara, and the five Tanmatras or rudimental

elements. Each of these is an emanation from its predecessor and is in

turn the cause, of its successor. As producing all these, the MuUprakrit %

is their cause, their basis.— (A).
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And now will be shown how Purusha is the cause of

samsara. * Purusha.
9 4

JivaJ
4

Kshetrajna*
4

Bhoaktri (Enjo-

ye r
T * are all synonymous terms. Purusha is said to be the

cause, as perceiving pleasure, pain, and other objects of

experience*

(Objection) :—Why should Prakriti and Purusha be

regarded as the cause of samsara by way of generating causes

and effects and experiencing pleasure and pain ?

(Answer) How could there be samsara at all without

Prakriti transforming itself as causes and effects, as the body

and the senses, as pleasure and pain, and without the

conscious Purusha experiencing them ? t When, on the

other hand there is a conjunction—in the form of avidya or

nescience—of Purusha, the experiencer, with Prakriti, the

opposite, the object of experience, in all its transformations

as the body and the senses, as pleasure and pain, as causes

and effects, then only is samsara possible. Wherefore it is

but right to say that Prakrriti and Purusha are the case of

samsara ; the one generating the body and the Senses, the other

experiencing pleasures and pains.

(Objection

)

:—What,' then, is this samsara ? t

(Answer) :—Samsara is the experience of pleasure and

pain
;
and Purusha is the samsarin, as the experiencer of

pleasure and pain.§

* The three last terms are respectively intended to show that

Purusha here referred to is not the Paramatman or the Highest Self, is

an intelligent (chetana) principle, is a conditioned being.— (A)

f For, the Atman -who is ever free (nitya-mukta) from samsara,

cannot of Himself be subject to samsara— (A).

{ The objector means: If Atman be immutable (avikriya), not

subject to changes of state, then it is not proper to say that He is ever

subject to samsara.—(A).

§ That 'is to say ; while experiencing pleasure or pain, the Self, the

experiencer remains quite unchanged. It is this experience (bhoga)

which constitutes His samsara, and which makes Him a samsarin,—(Aj.
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Avidya and Kama are the cause of rebirths.

It has been said that Purusha is the sawisarin as experi-

encing pleasure and pain. What is the (experiencing of

pleasure and pain) due to ?—The Lord says :

gsws sri?rWr m. Rffasrinpirc. \

^rot 11 ||

2i. Purusha, when seated in Prakriti, expe-

riences the qualities born of Prakfiti. Attachment
to the qualities is the cause of his birth in good
and evil wombs.

Because Purusha, the experience^ is seated in Prakrirti,

in avidya or nescience,—that is to say, because he identifies

himself with the body and the senses which are emanations of

Praknfci,—he experiences the qualities born of Praknti, mani-

festing themselves as pleasure, pain and delusion
;
ha thinks,

u
I am happy, I am miserable, I am deluded. I am wise. ’’Over

and above avidya (the cause of birth), His attachment to (ue. t

identification of Himself with) what He experiences,—namely,

the qualities of pleasure, pain and delusion,—forms the main

cause of Purusha’s birth. The sruti says :

“ As is his desire, so is his will.” (Bri.Uj?* 4-4’"5.)

Accordingly the Lord says here :—The experienced attach-

ment for qualities leads him to births in good and evil

wombs.

Or the second half of the verse may be construed, by

supplying the word i

samsara,’ so as to mean : Attachment

for qualities is the cause of His sawsara through births in

good and evil wombs.

Good wombs are those of Devas and the like ;
evil

wombs are those of lower animals. We may also add, as

implied here—being opposed to no teaching,—the wombs of

men which are (partly) good and (partly) evil.
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The sense of the passage may be explained as follows :

Avidya,—spoken of as (Purusha’s) being
4

seated in Prakriti,’

~and Kama or attachment for qualities, together constitute

the cause of Samsara.*

Self-Knowledge removes the cause of Saxnsara.

The twofold cause has been taught here for avoidance,

(i e,
9
in order that we may try to remove it). The means of

bringing about the removal of the (twofold) cause are Jnana

and Vairagya, i.e., knowledge and indifference conjoined with

samnyasa or renunciation t as has been clearly taught in the

Gita-sastra- This knowledge, the knowledge of Kshetra and

Kshetrajna, has been imparted in the beginning of this

discourse. And it has also been imparted in xiii. 12, et. seq*
t

both by eliminating foreign elements (xiii. 12) and by attri-

buting alien properties (xiii. 13, et, seq.)

Now again the Lord proceeds to teach directly what that

knowledge is :

to ll ^ ll

22. Spectator and Permittee Supporter, En-

joyer, the Great Lord, and also spoken of as the

Supreme Self, (is) the Purusha Supreme in this

body.

Spectator (Upadrasbtfri) : a bystander and a witness,

Himself not acting. When priests and the sacrificer are

engaged in a sacrificial act, there is another, an expert in

sacrificial matters, sitting by their side, not taking part in the

*Avidya being the upadana or material cause and kama the nimitta

or efficient cause*—A,

t Vairagya leads to samnyasa ;
and knowledge coupled with sam-

myasa brings about the cessation of avidya and kama- —A.
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act, and discerning what is good and what is bad in the acts of

the sacrificer and of the priests ; just so, not taking part in the

activities of the body and the senses, the Self is distinct from

them, a near witness of the body and the senses and all their

acts.—Or, it may be also explained thus : The body, the sense

of sight, Manas, Buddhi, and the Self are the seers. Of these,

the body is the most external seer
;
and viewed from the body

inwards, the Self is the innermost and nearest seer, and

beyond Him there is no seer in the interior- Thus, being the

nearest seer, He is spoken of as * Upadrash^ri.’ Or, the Self

is Upadrash^ri because, like the Upadrash^i in the sacrificial

rite, Ha watches all. He is also the Permitter (Anuman^ri,)

expressing approbation or satisfaction concerning the acts of

those who are engaged in action—Or, though Himself not

engaged in action while the body and senses are active, He
seems to be active in co-operation with therm—Or, being

their mere witness, He never stands in the way of those that

are engaged in their respective activities. Supporter

(Bhartri) : The Self is called the Supporter, because the

body, the senses, Manas and Buddhi—which aggregate

together to serve the purposes of some one else, viz., the

Intelligent Self, and which are, or which convey, mere

reflections of the Intelligence—are what they are, only as

made by that Intelligent Self- Enjoyer (Bhoktn) : The Self

is the enjoyer because by the Self who is
‘ nitya-chaitanya-

svarupa whose inherent nature is eternal intelligence ,

just as heat is the inherent nature of fire, are clearly perceived,

in their mutual relations, all states of mind (buddheft-

pratyayah), constituted of pleasure, pain and delusion,

which, as they come into being, are permeated as it were

by the intelligent Self. The Great Lord : As one with

the whole universe and independent of all, He is the Great

One as well as the Lord.
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The Supreme Self (Paramatman) : the Self who has been

defined as the Spectator, etc., is Supreme, because He is

superior to all those things—from the physical body up to the

Avyakta—which are through ignorance mistaken for the

Inner Self. Whence He is spoken of as
4

Paramatman ’ in

the sruti also,—Where is He ?*—Purusha, who transcends the

Avyakta, as will be described hereafter in xv. 17, is here in

this body.

The Self treated of in xiii. 2 has been described at length*

and the subject has been concluded. As to him who knows

the Self thus described :

v 03 srra 3 jpr : m i

mm qiraRTsft ^ h it ^3 w

23. He who thus knows Purusha and Prakriti

together with qualities, whatever his conduct, he
is not born again.

He who knows Purusha in the manner mentioned above,*

i.e he who directly perceives Him as his very Self,
4

This

I am,* he who knows Prakriti or Avidya described above f

with all its modifications, i.e •, he who knows the Prakriti as

resolved into nothing (abhava) by vidya or knowledge,

—

whatever life he may lead, (ie , whether he is engaged in the

prescribed duties or forbidden acts), he is not born again ;

that is, he will not have to put on another body on the death

of this, i.e , at the end of the birth in which he has attained

wisdom. How much more so the wise man who stands firm

in the path of duty l

(Objection) :—What acts are neutralised by knowledge?

—

Absence of rebirth subsequent to the attainment of knowledge

* As the basic Reality underlying all manifestations such as Jiva,
Isvara, and so on.—A.

t As beginningless, as indefinable (anirvachya), as the source of all

evil-—A.
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has indeed been taught here. But, inasmuch as it is not

right (to . suppose) the annihilation, before producing their

respective effects, of those acts which were done (in the

present birth) before the attainment of knowledge or of those

acts which may be done thereafter, or of those which had
been done in the many past birhs, there should be at least

three (more) births ; for it is not right to suppose the annihi"

lation of these acts any more than to suppose the annihi-

lation of the deeds whose fruits are being reaped in the

present birth. And we see no distinction between (those two
groups of) acts*. Accordingly, the three classes of acts will

give rise to a single birth. Otherwise, the possibility of

annihilation of what has been done would lead to uncertainty

everywhere, and the sastra (all scriptural injunctions) would
become useless. Wherefore it is not right to say that * he is

not born again/

(Answer) :—No, (it is right), as the following passages of

the sruti show

:

‘ His deeds perish/—(Mu«d. Up. 2~2-8.)

£ He who knows Brahman, becomes Brahman Itself/

—

{Ibid., 3-2-9).

4

For him there is only delay so long as he is not deliver-

ed from the present body).—(Chhand. Up. 6-14-2).

£

As the soft fibres of the ishika reed are burnt in the

fire, so all his actions are burnt.,

—

(Ibid., 5-24-3).

Consumption of all acts has been taught here also inriv. 37

* As all acts alike result from ajmzna, they must all alike be

neutralised by knowledge, so that there is no force in the possible argu-

ment that the acts which can be neutralised by knowledge are those

which have not yet begun their effects, not those which have already

begun their effects by way of generating the present body.— A.
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and will be taught also hereafter.* And this also stands to

reason; for, only those acts which spring from avidya

(nescience), from desire (kama) and such other affections,

which are the seeds t of all evil, can cause future births
; and

it has also been stated by the Lord here and there in the Gita

that those actions which are accompanied with egotism and

desire—but not other action-~are productive of results. It

is also said elsewhere,

“ As the fire-burnt seeds do not sprout again, so the body

cannot be formed again, by wisdom-burnt affections.”

(Objection)

:

—Granted that knowledge consumes acts

done subsequently to the attainment of knowledge, inasmuch

as they are accompanied with knowledge ; but it is not possi-

ble to explain how it can consume acts done in this life

before the attainment of knowledge, and those done in the

several past births.

(Answer) Do not say so, because of the qualification
1

all acts’ (iv. 37)

(Objection) :— It may mean all those acts only which are

done subsequently to the attainment of knowledge.

(Answer) No, for, there is no reason for the limitation.

Now as regards the contention that just as the actions

which have begun their effects by way of bringing about the

* In xviii. 66. the Lord teaches Arjuna to abandon all-Dharmas,

thus showing that knowledge consumes all actions—A.

f These seeds of evil, termed klesas are avidya, asmita, raga,

dvesha, and abhinivesa. Only those acts of dharma and adharma which

are occasioned by these klesas can bring about incarnate existence, But

as to the acts of a wise man, their seeds have been fried in knowledge :

those acts are said to exist only in so far as they present themselves to

his consciousness, pratitimatradehah. Being karnnzbbasas, mere semb»

lances of karma, they are not effective causes and cannot bring about

births
;
a burnt cloth . for instance, cannot serve the purposes of a cloth,

‘-“A.
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present birth do not perish in spite of knowledge, so also

even those acts which have not yet begun to produce their

effects cannot perish, (we say) it is wrong.—How ?—For, the

former have, like an arrow discharged, begun their effects.

Just as an arrow once discharged from a bow at an aim does

not, even after piercing through the aim, cease to act till it

drops down on the exhaustion of the whole force with which
it was propelled, * so also, though the purpose of the bodily

existence has been gained, the effects of actions which have

produced the body continue as before till the exhaustion of

their inherent energy. (On the other hand), just as the

same arrow when not yet propelled with the energy which is

the cause of its activity, i.e., when not discharged', can be

withdrawn, though already fixed in the bow, so also, the acts

which have not yet begun their effects, which only abide in

their own seat,+ can be neutralised by the knowledge of truth.

Thus it is but right to say that when the body of a wise man
perishes

4

he is not born again *

The four paths to Self-knowledge.

Now, there are several paths to Self-knowledge, and

they are mentioned here as follows :

*IFR II Vi \\

* i.e ,
provided its action is not checked by some overpowering

obstacle in the way. And Self-knowledge is no such obstacle in the way

of the karma which has brought about the present birth ; for, even while

that knowledge arises, it arises with its power checked by that karma, as

the latter has already begun to operate. Accordingly, the effects of the

prarabdha-karma should be worked out in full.—A.

f Swzsraya, s«bh<rsa-anta/*-*karana, i-e, t
the inner sense or Manas

containing the reflection of Spiritual Intelligence.—A.
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24. By meditation some behold the Self in

the self by the self others by Sankhya Yoga, and

others by Karma-Yoga.

Meditation (Dhyana) consists in withdrawing by con-

centration hearing and other senses into the Manas away

from sound and other sense-objects, then withdrawing Manas

into the Inner Intelligence, and then contemplating (that inner

Intelligence). Hence the comparison, “ the crane meditates

as it were ;
the earth meditates as it were the mountains

meditate as it were” (Chha, Up- 7-6-1). Dhyana is a continu-

ous and unbroken thought like a line of flowing oil. By
meditation the Yogins behold* the Self, the Inner Intelli-

gence, in the self (Buddhi) by the self, by their own intelli-

gence, i>&
9 by the antafe-karawa refined by Dhyana—Sankhya

consists in thinking thus:
4

these, Sattva, Rajas and Tamas,

are Guwas,’ Atman is the witness of their acts, eternal, and

distinct from the Guwas.’ By Sankhya Yoga t somet behold

the Self in the self by the self.—Karma is Yoga§, i.e.
9 that

Karma or action which is performed in the service of the

Lord (Isvara). Such a course of action is Yoga—only by a

figure of speech—inasmuch as it leads to Yoga. Some %
behold the Self by this Yoga of action, which, causing purity

of the mind (sattva), gives rise to knowledge.

* These Yogins, who are of the highest class of aspirants (uttama-

dhikarins) behold the Self, by meditation, to be identical with the

Paramatman.—A.

t Sankhya is knowledge got through intellectual investigation

<vichara). As leading to Yoga, it is spoken of as Yoga itself.—A,

t These are the aspirants of the middling class (madhyama:dhik#rins)

—A.
5 As causing purity of mind, Karma leads to Yoga, to the con-

centration of mind*—A.

These are the lowest class of aspirants*—A.
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25. Yet others, not knowing thus
5

worship,

having heard from others
;
they, too, cross beyond

death, adhering to what they heard.

But there are yet others, who, not able to know the Self

described above by any one of the several methods already

pointed out, learn from others, from acharyas or teachers who
tell them “ Do thou thus meditate upon this**; they then

engage in worship, i.e they contemplate the idea in full faith.

Even they cross beyond death, i.e., beyond sawsara which is

associated with death—even they whose best equipment when
commencing to tread the path of moksha consists in what
they have heard, i e.

} who solely depend upon the authority of

other’s instructions and are themselves ignorant. How much
more so, then, those who can independently appreciate evidence

and discriminate.

Nothing exists outside the Self.

The knowledge of the identity of Kshetrajna with the

Isvara—of the individual soul with the Lord—as taught

in xiii. 2 has been spoken of in xiii. 12 as the means to

moksha.—For what reason is it so ?—The Lord proceeds to

explain the reason.

For,

forked 1
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26. Whatever being is born, the unmoving or

the moving, know thou, O best of the Bharatask
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that to be owing to the union of Kshetra and
Kshetrajna *

(Objection ) Of what sort is this union of Kshetra and

Kshetrajna meant to be The union of Kshetrajna with

Kshetra cannot certainly be a relation through contact

(samyoga) of each other’s -parts, as between a rope and a

vessel, inasmuch as Kshetrajna is, like the akasa, without

parts. Nor can it be of the nature of samavaya or insepar-

able inherence, inasmuch as it cannot be admitted that

Kshetra and Kshetrajna are related to each other as cause

and effect.

(Answer) :—The union between Kshetra and Kshetrajna,

between the object and the subject, which are opposed to

each other in nature, is of the nature of mutual adhyasa ; i. e>,

it consists in confounding them as well as their attributes

with each other owing to the absence of a discrimination

between the nature of Khetra and that of Kshetrajna, like

the union of a rope and a mother-of-pearl respectively

with a snake and silver when they are mistaken the one for

the other owing to the absence of discrimination. The
union of Kshetra and Kshetrajna which is of the nature of

adhyasa—which consists in confounding the one with the

other—is a sort of illusion (mithyajnana) ; and this illusion

vanishes—because of its opposition to the right knowledge

—when a man attains to a knowledge of the distinction

between Kshetra and Kshetrajna as defined in the sastra,

when he is able to separate Kshetrajna from Kshetra like

the ishika reed from the munja-grass and to realise that

Brahman, the Knowable, which is devoid of all upadhis as

* Everything is born of the union of Kshetra and Kshetrajna ; there

exists no being whatever apart from Ksbetrejna who is one with the

Paramatman ; therefore knowledge of that! unity alone can lead to

moksha —A.
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described in the words “ It is not said to be existent or
non-existent ” (xiii. 12) is his own Self, when he is convinced
that, like the elephants and palaces projected by a juggler’s

art, or like a thing seen in a dream, or like a gandharva-
nagara (an imaginary city in the sky). Kshetra is non-
existent and only appears to be existent As the cause of

birth has vanished in the case of such a m&n, it stands to

reason that the wise man is not born again (xiii. 23).

The one Self in all.

It has been said (xiii. 23) that the effect cf right know*
ledge is the cessation of births through -the removal of

avidya (nescience) and the like* which form the seed of

samsara. It has also been said that the cause of birth is

the union of Kshetra and Kshetrajna caused by avidya.

Therefore, the right knowledge which alone can remove

avidya, though already described,, will again he described

in other words as follows :

fsRJpR® *T: H T U ^ |(

27- He sees who sees the Supreme Lordj,

remaining the same in all beings, the undying in

the dying.

The Supreme Lord exists, without any difference, in all

living beings, from Brahma down to the unmoving object

(sthavara). He is the Lord Supreme as compared with the

body, senses, Manas, Buddhi, the Avyakta (the unmanifest*

ed, £.<3 ., the causal body, the karawa-sarira, avidya) and the

individual soul (Atman, Jiva). All living beings are perish-

able while the Supereme Lord is imperishable. Thus there is

a great disparity between the Supreme Lord and the created

* i. e.j effects (samskara) of avidya—A.

24
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beings. For, of all changing states of a being (bhava-

vikaras), the change of state called birth is the root ; all the

other changes ending with destruction occur subsequently to

birth. There can be no change of state subsequent to

destruction, since the object itself does not exist. Attributes

can exist only when the substance exists* Wherefore, the

denial of the final change of state comprehends the denial of

all the preceding changes as well as their effects. Thus it

may be seen that the Supreme Lord is quite unlike all beings

and that He is one and immutable in all* He sees (rightly)

•who sees the Supreme Lord as now described.

(<Objection)
:—The whole world sees

;
why this one in

particular ?

(Answer) :—True, the world sees; but it sees erroneously.

Hence the particularisation ‘ he alone sees* * A man whose

eye is affected with timira sees more moons than one
; and

with reference to him, he who sees one moon may be

specified thus,
4

he alone sees.’ Similarly here, he who sees

the one undivided Self as described above is distinguished

—

from those who erroneously see many distinct seifs—in the

words ‘ he alone sees*’ Others, though seeing, yet do not see,

inasmuch as they see erroneously like those who see more

moons than one.

Knowledge of the one Self leads to moksha.

To praise the Right Knowledge described above by way
of stating its results the Lord proceeds as follows :

* 5HJTW TO || ||

28. Because he who sees the Lord, seated

the same everywhere, destroys not the self by the

self, therefore he reaches the Supreme Goal.
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He who realises that the Isvara described in the last pre-

ceding verse is the same

—

i- e ., he who sees that he dwells in

all creatures alike—destroys not his own self by himself.

Because he does not destroy the self, he reaches the Supreme
Goal, he attains moksha.*

(Objection )
:—No living being whatever destroys itself by

itself. Where then is the necessity for the denial “ He
destroys not the self by the self,” any more than for the

prohibition f “ fire should be consecrated not on earth, not in

-the sky, not in heaven ’* (Tait. Sam. 5-2-7) ?

(Answer) 'This objection does not apply here
; for, the

necessity may be explained on the ground that ignorant men
are guilty of ignoring the Self. An ignorant man ignores the

Self who is quite manifest to all, self-manifested, and directly

visible, and he regards the not-Self (physical body, etc.) as

himself. Having performed good and evil works (dfaarma

and a-dharma), he kills even this seif (the physical body, etc,)

which he had accepted and accepts another new self
; he kills

this again and accepts another and' so on
;
thus he goes on

killing every new self that he has accepted. An ignorant

man is, accordingly, a slayer of the self. Even the real Self

is always killed by avidya, inasmuch as there is no percep-

tible effect of His existence. Thus, all ignorant men are but

* Knowledge destroys ignorance, and with it all evil is destroyed.

On the destruction of nescience (ajrcana) and false knowledge tmithya.

jraana), the two veil that have hidden the true nature of the Self, the

sage attains the highest goal, the highest end of man, the Supreme Bliss

(Paramarnanda)—A.

t The prohibition of the construction of the altar on Earth has a

meaning, because it is possible to erect one on earth. But the prohibi-

tionfof the construction of altars in this sky and in the heaven has no

meaning, as there is no occasion for the procedure. It has been therefore

determined that the prohibition in this latter case should not be under-

stood literally. Similarly we cannot understand the denial here literally;,

—.A.
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the slayers of the self. He who# on the other hand, sees the

Self as described above, kills not self by self in either of the

ways shown above* Wherefore# he reaches the supreme good
;

he reaps the fruit spoken of above.

Prakriti acts, not the Self.

It has been said that he who sees the Lord (the Self)

remaining the same in every being destroys not the self by

the self. This may be objected to on the ground that there

are many seifs, differentiated by differences in their respective

deeds (karma) and qualities. To remove this objection the

Lord says :
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29. He sees, who sees all actions performed

by Prakriti alone and the Self not acting.

Prakfiti is the Lord’s Maya composed of three gu»as.

So the Mantra reads-

“ Let him know that Maya is the Prakriti and that the

Great Lord is the possessor of Maya.”— (Svetasvatara-Up.

4-10.)

By Prakriti,

—

i-e., Maya, the Sakti or inherent energy of the

Lord, not the other, i-e., not the (Pradhana, the self-existent)

Prakriti (of the Sankhyas) described as transforming Itself

into causes and effects such as the Mahat,—are done all sorts

of actions, whether done in speech, thought, or deed. He
sees, who realises this truth and also the truth that the Self

(KshetrajDa) is devoid of all upadhis or conditions •—i-e., he

sees the supreme truth. There is no evidence to show that

there is any variety in Him who is non'agent, unconditioned,,

and free from all specialities, just as there is no variety in the

akasa.
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The Self is the source and the abode of all.

The same Right Knowledge is again expounded in other
words

m m ^ \kmii m \\ \ o \\

30. When a man realises the whole variety

of beings as resting in the One, and is an evolu-

tion from that (One) alone, then he becomes
Brahman.

When, in accordance with the teachings of the sastra

and the teacher, he sees that all the various classes of beings

abide in the One, in the Self, i.«., when he intuitively realises

that all that we perceive is only the Selft, and when he

further sees that the origin, the evolution, (of all) is from that

One, the Self,—as stated in the passage “ From the Self is

life, from the Self is desire, from the Self is love, from
the Self is akasa, from the Self is light, from the Self are

waters, from the Self is manifestation and disappearance,

from the Self is food.” (Chha. Up. 7-26-1)—then he becomes
Brahman, indeed.*

* With a view to prevent the supposition that Praknti and its

modifications are quite distinct from Purusha, quite external to him* as

the Samkhyas say.—A*

f To explain : on seeing that the whole universe of being in all its

variety, from Praknti down to the ultimate particulars (visesha), is

evolved from^the Self, has derived its being from the Self, he realises

the essential unity of the universe with the Self. To realise this unity,

one must merge the Praknti also in unity with the Self ; for it is not

possible to merge the universe of forms in unity with the pure Self except

by merging also the Praknti, the root of the whole universe, in the Self.

—A.
$ That is to say, he realises the all-pervading nature of the Self,

inasmuch as the cause of all limitation has been absorbed into unity with

Self.—A.
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The Self is unaffected by the fruits of acts.

If the one Self be the Self in all the bodies, then He
must be necessarily affected by their defects. To avoid this

conclusion it is said

:
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31. Having no beginning, having no quali-

ties, this Supreme Self, imperishable, though

dwelling in the Body, O son of Kunti. neither acts

nor is tainted.

The Self has no beginning, no cause. That which has a
cause perishes by itself, whereas This (Self) does not perish,

because, as having no cause, He is without parts. Further,

He does not perish because He is without qualities
;
for that

which has qualities perishes by loss of qualities ; whereas the

Self does not perish, because He is devoid of qualities. Thus
the Supreme Self imperishable* He suffers no destruction.

Therefore, though dwelling in the body,*— the Self is said to

dwell in the body because the Self is manifested in the body,

—yet He does not act. Because He does not act, He is not

affected by the results of acts. The meaning is this :—He
that is an agent is affected by the fruit of the act ; but this

(the Self) is a non-agent and is therefore not tainted by the

fruit of action.

( Objection )
:—Who, then, in the bodies acts and is

tainted ? If, on the one hand, an embodied self, distinct

from the Supreme Self, acts and is tainted, then the identity

of Kshetrajna with the Isvara spoken of in such places as

xiii. 2 would be inexplicable. If, on the other band, there be
no embodied self distinct from the Isvara, then tell me who
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acts and is tainted : or say that the Isvara is not Supreme*

On the ground that the doctrine or the Upanishads taught by

the Lord is thus in every way difficult to understand and diffi-

cult to explain, it has been abandoned by the Vaiseshikas, as

well as by the Sankhyas, the Arhatas, and the Buddhists.

(Answer) :—As regards this objection, the following

answer t has been afforded by the Lord Himself-
—

“ It is

Nature that acts ” (v. 1 4)* The idea that there is one who

acts and is tainted is a mere illusion (avidya) and nothing else.

Action does not really exist in the One Supreme Self. It

has, for this very reason, been pointed out by the Lord here

and there that there is no necessity of performing works

(karma) for those devotees of Wisdom, for the order of

Paramahamsa- Parivrajakas, who adhere to this doctrine of

Supreme Truth (Paramartha-Sankhya-darsana) and have

risen above avidya and vyavahara
}
nescience and all experi-

ence (due to avidya).

Like what does He not act, like what is he not tainted?—

Here follows the illustration :

mj mm \
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32. As the all-pervading akasa is, from its

subtlety J, never soiled, so the Self seated in the

body everywhere is not soiled.

* If the Isvara be the doer and enjoyer, He is no longer the Isvara,

any more than ourselves—A.

f The answer is this : The Supreme is in reality neither the doer

nor the enjoyer* Agency and enjoyment are attributed to Him by avidya*

Therefore the Lord’s teaching should be accepted as true.—A-

+ Because akasa. is so subtle that it pervades all without obstruction,

it is not at all affected by mire, etc. 3 which it pervades. A.



376 THE BHAGAVAD-GITA- [pis. XIII.

The Self illumines all.

Moreover,
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33, As the one sun illumines all this world,

so does the embodied One, O Bharata, illumines

all bodies.

The embodied one (Kshetrin), the Supreme Self (Para-

matman), is one and illumines all bodies, the whole material

being (Kshetra), from the Avyakta (the unmanifested material

cause of the universe) down to the unmoving objects, from

the ‘ Great Elements ’ down to ‘ firmness ’ (xiii. 5-6 .—The
illustration by means of the sun serves here a double purpose

with reference to the Self,—showing that, like the sun, the

Self is One only in all bodies, and that like the sun He is

unsoiled.

The doctrine summed up.

The teaching of the whole discourse is concluded as

follows

:
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34. They who by the eye of wisdom perceive
the distinction between Kshetra and Kshetrajna,
and the dissolution of the Cause of beings,—they
go to the Supreme.

* 1116 Lord proceeds to show that the Self, being the cogniser,
cannot be affected by the attributes of the cognised.—A.
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They who in this manner perceive the exact distinction,

now pointed out, between Kshetra and Kshetrajna, by the

eye of wisdom, by means of that knowledge of the Self

which has been generated by the teachings of the sastra and

the master (acharya^), and who also perceive the non-existence

of Prakriti, Avidya, Avyakta, the material cause of beings,

—

they reach Brahman, the Real, the Supreme Self, and assume

no more bodies.

jiw



FOURTEENTH DISCOURSE.
THE THREE GUJSAS.

The subject of the discourse.

It Las been said that ail that is bom is produced by the

conjunction of Kshetra ana Kshetrajna.—How can it be so ?

—

The present discourse is intended as an answer to this question.

Or the connection may be explained thus : With a view

to show that it is Kshetra and Kshetrajna, both dependent

on the Lvara,—but not independent in themselves as the

Sankhyas hold,—that constitute the cause of the universe, it

has been stated that the dwelling (of the Kshetrajna) in the

Kshetra (a.e., his self-identification with Kshetra) and his

attachment for the Guraas from the cause of samsara (xiii,

21.)—In what Guwas and in what way is He attached ?

What are the Gu«as ? How do they bind him ? How is

liberation from the Guwas attained ? What are the charac-

teristics of a liberated soul P—With a view to answer these

questions, the Lord proceeds as follows :

Knowledge of the origin of the universe is

necessary for Salvation.

gsr: sra^rfir gram i
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The Blessed Lord said

:

i. I shall again declare that sublime know-
ledge, the best of all knowledges

;
which having

learnt, all the sages have passed to high perfection

from here.
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Though declared more than once in the preceding dis-
courses, I shall again declare that knowledge which is sublime
as concerning itself with the Supreme Being, and which is-

the best of all knowledges as productive of the best result.
‘ All "knowledges ’ does not refer to those which have been
spoken of as knowledge in the verses xiii. 7-10 but to those
kinds of knowledge which relate to sacrifices and other such
things to be known. These (latter kinds of knowledge) do not
lead to salvation, whereas the knowledge which is going to be
imparted in this discourse does lead to salvation. So, the Lord
praises this latter knowledge by the epithets ‘sublime’ and
best,’ in order to rouse interest in the minds of the hearers.

And having learnt this knowledge, all the sages (munis)—the
samnyasins, those who are devoted to contemplation (manana)
—have passed from here—from this bondage of the body—to
high perfection, known as moksha or liberation.

The Lord now proceeds to declare that this knowledge
unfailing leads to perfection :

srsn ^ ^ h r h
2. They who, having resorted to this know-

ledge, have attained to unity with Me, are neither

born in the creation, nor disturbed in the dissolution.
* Unity ’ (sadharmya) here means ‘ identity.’ It does not

mean
4

equality in attributes,* since in the Gita-sastra no
distinction is made between the Isvara and tbe Kshetrajna.

And a declaration of the (true main end (of knowledge) is

here necessary to praise the^ know! edge.* They who, having
resorted to this knowledge,— having practised the neces-1

* If equality were meant here, then it would only be a statement of

the fruit of dhyana, not that of knowledge, of which the Lord is here
speaking*—A,
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sary means whereby to attain that knowledge,—have attained

to idenity with Me, the Supreme Lord, are neither born at

the time of creation nor disturbed at the time of dissolution
;

i.e they are not affected even at the time of Brahma’s dis-

solution.

Evolution of the universe from the union of

Spirit and Matter.

The Lord now proceeds to explain what sort of conjunc-

tion of Kshetrajna is the cause of all beings :
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i
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3. My womb is the great Brahman
;

in that

I place the germ
;
th.ence

>
O Bharata, is the birth

of all beings.

My womb

:

My own Prakriti,—i e., the Praknti which

belongs to Me, the Maya made up of the three Guwas, the

material cause of all beings This Prakriti is spoken of as

great because it is greater than all effects ,* and as the source

and nourishing energy of all Its modifications, It is termed

Brahman. In that Great Brahman I place the gerra, the seed

of the birth of the Hirawyagarbha, the seed which gives birth

to all beings. I who am possessed of the two potencies

(Saktis), the two Frakritis of Kshetra and the Kshetrajna,

unite the Kshetrajna with Kshetra, the Kshetrajna conforming

Himself to the upadhis of avidya (nescience), kama (desire),

and karma (action). This act of impregnation gives rise to

the birth of all beings through the birth of the Hirawyagarbha.

qr: i
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4. Whatever forms are produced* O son of

Kunti, in any wombs whatsoever, the Great,

Brahman is their womb, I the seed-giving Father.

Wombs : such as the Devas, the Pitris, men, cattle,

beasts. Forms : such as the bodies which are the condensed

aggregations of several parts and limbs. Of these forms, the

Great Brahman (Prakriti) which passes through all states of

matter is the cause ; and I, the Isvara, am the Father, the

author of impregnation of the seed in the womb.
The gunas bind the soul.

What are the gunas ? Plow do they bind ?—The answer

follows :

mi apm:
1
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5. Sattva, Rajas, Tam as,—these gu^as, O
mighty-armed, born of Prakriti, bind fast in the

body the embodied, the indestructible.

Sattva (goodness), Rajas (vigour, activity, passion) and

Tamas (darkness)—thus are the guwas named.—
4

Gu/za’ is a

technical term. It does not mean a property, attribute or

quality, such as colour, as opposed to the substance in which

it is said to inhere* No separate existence of a guwa and a

gumn—of an attribute and a substance—is meant here.

Accordingly, the gunas here meant are so called because,

like the attributes of substances, they are ever dependent on

another, namely, the Kshetrajna, as they are only forms,

of avidya or nescience ;
and they bind fast as it were the

Kshetrajna. They are said to bind Kshetrajna because

* The Grnftas are the primary constituents of the Prakriti and are

the bases of all substances ; they cannot therefore ,b said to be qualities,

inhering in these substances,— A.
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they come into being with Kshetraj/za as the basis of their

existence- Born of the Lord’s Maya, they bind fast as it

were in the body the embcdied# one, the indestructible Self.f

That the Self is indestructible has been shown in xiii, 31,

Mighty-armed ; with powerful arms reaching down to the

knees.

0Objection):— It has been said that the embodied one is

not tainted (xiii- 31)- How then, on the contrary, is it said

here that the gu«as bind him ?

(Answer) :—We have met this objection by adding
4

as it

were,’
4

they bind him as it were. 1

The nature and functions of the gunas.

Of these three gu/rns, Sattva is thus defined ;

jpraiN warn wra 11 5 11

6. Of these, Sattva, which, from its stainless-

ness, is lucid and healthy, binds by attachment to

happiness and by attachment to knowledge, O
sinless one.

It is stainless like a pebble-stone, and therefore lucid

and healthy4 Sattva binds the Self by making Him think
‘ I am happy ;•—it binds Him by causing in Him attachment

to happiness §, by bringing about a union of the subject (the

* Him who identifies himself with the body.—A-

f They make it appear that the Self undergoes all the changes that

take place in them,—A.

t It is stainless

,

because it is able to ward off all veiling
; lucid, as

able to reflect Consciousness ; health
, because it is so pure as to

perfectly mirror the Spiritual Bliss... A.

§ The happiness and knowledge here spoken of are those modifi
cations of the Sattva in which Atman’s inherent happiness and consci-
ousness are manifested.—A.
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Self) with the object ("happiness). It makes Him think
“ Happiness has accrued to me.” This attachment to happi-

ness is ah illusion; it is avidya. An attribute of the object

cannot indeed belong to the subject
;
and it has been said by

the Lord that all the qualities from 'desire* to 'courage/

(xiii. 6) are all attributes of Kshetra (matter), the object.

Thus it is through avidya alone—which forms an attribute

(dharma) of the Self as the non-discrimination between the

object and the subject,—that Sattva causes the Self to be

attached as it were to happiness which is not His own, causes

Him, who is free from ail attachment, to be engrossed as it

were in happiness
;

causes to feel happy as it were Him who
does not possess the happiness. Similarly, Sattva binds the

Self by attachment to knowledge. From its mention here

along with ‘happiness.’ ‘knowledge* meant here must be an

attribute of the anta^kara^a—of the Kshetra (matter), of the

Object ,—not of the Self ; for if it were an attribute of the

Self, it cannot be an attachment and cannot be a bondage.

Attachment to knowledge arises in the same way that attach-

ment to happiness arises.

sTarasnra sots!* n » ||

7. Know thou Rajas (to be) of the nature of

passion, the source of thirst and attachment
;
it

binds fast, O son of Kunti, the embodied one by

attachment to action.

Baja

8

is of the nature of passion, coloring (the soul) like

a piece of red chalk, etc. Know it to be that from which

arise thirst and attachment,—thirst after what has not been

attained, attachment or mental adherence to what has been

attained. It binds fast the embodied Self by attachment to
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action, by making Him attached to actions productive of

visible and invisible results.*

irt^r
i

5rnr?Ts??iF!§:iw?m%^arr% *rrcrr n c u

8. But, know thou Tamas to be born of

unwisdom, deluding all embodied beings
;
by heed-

lessness, indolence and sloth, it binds fast, 0
Bharata.

The third guraa, Tamas, causes delusion or non-descrimi-

nation.

Again the action of the gu«as is briefly described as

follows :

ftTOTfr*! g rffT: II ^ II

9 • Sattva attaches to happiness, Rajas to

action, O Bharata, while Tamas, enshrouding
wisdom, attaches, on the contrary, to heedlessness.

Tamas, by its very nature as a veil, covers the judgment
caused by Sattva and attaches one to heedlessness, is., to the

non-performance of necessary duties.

The mutual action of the gunas.
When do the gunas produce the effects described above Pt

—The answer follows :

* Though the self is not the agent, Bajas makes Him act with the
idea ‘ I am the doer*’—A*

f The question is : Do they produce their effects simultaneously, or
at different times, each in its turn ? In the former case, do they act in
mutual concord or discord ?—The answer is that they act at different
times, each in its turn.—A,
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10. Sattva arises, O Bharata
s predominating

over Rajas and Tamas
;
and Rajas, over Sattva

and Tamas
;
so Tamas, over Sattva and Rajas.

When Sattva increases, predominating over both Rajas

and Tamas, then, asserting itself, Sattva produces its own
effect, knowledge and happiness. Similarly, when the guna of

Rajas increases, predominating over both Sattva and Tamas 9

then it gives rise to its own effect, viz*, action such as

husbandry. Similarly, when the guna called Tamas increases,

predominating over both Sattva and Rajas, then it produces

its own effects, the covering of wisdom, etc.

How to know when a particular guna is predominant.

What is the characteristic mark by "which to know when

a particular gu«a is predominant ?—-The answer follows :

irrc w asr Tamils u \\ \\

11. When at every gate in this body there

shoots op wisdom-light, then it may be known that

Sattva is predominant.

All the senses such as hearing are for the Self the gate-

ways of perception. When at all these gates in this body

there arises what is called light, illumination (prakasa)

—

i.e-,

the presence of antafe-karawa, of buddhi,—then we have what

is called knowledge (j«ana). When the light of knowledge

thus springs up, then, by that mark of knowledge, it may be

known that Sattva is predominant.

The characteristic marks of predominant Rajas are

these ••

25
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12. Greed, activity, the undertaking of works,

unrest, desire—these arise when Rajas is predomi-

nant, 0 lord pf the Bharatas.

Greed : desire to appropriate the property of another.

Activity : action in general. Unrest : giving vent to joy,

attachment etc. Desire *• thirst after all things in general.

These are the characteristic marks seen when Rajas is

predominant.

SWT?F TfTf qw ^ |
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13. Darkness, heedlessness, inertness, and
error,—these arise when Tamas is predominant, O
descendant of Kuru.

Darkness : absence of discrimination. Inertness :

Extreme inactivity, the result of,darkness. Heedlessness and
error are also the effects of darkness.

life after death as governed by the gunas.

Whatever result is obtained after death,—even that is

caused by attachment and desire and is all due to the gunas.
This is taught as follows :

ST34 artT% 1

aSNmfasr n ^ II

14. If the embodied one meets death when
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Sattva is predominant, then he attains to the spot-

less regions * of the knowers.of the Highest.

The embodied : the Self. The Highest : the Mahat and
the like principles (Tattvas).

<rerT% 'arpr^ i

trar ii ll

15. Meeting death in Rajas, he is bom
among those attached to action

;
and, dying in

Tamas, he is born in the wombs ot the irrational.

If he meets death when Rajas is predominant, he is born

among men, who are attached to action. The irrational

:

cattle and the like.

Here follows a summary of what has been taught in the

preceding yerses

:

gfriSJTgt \
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16. The fruit of good action, they say, is

Sattvic t and pure
;

while the fruit of Rajas is

pain, and ignorance is the fruit of Tamas.

Good action : Sattvic action. They : the wise. Rajas

means Rajasic action, as this section treats of actions* The

fruit of Rajasic actions is only pain, which is Rajasic : for,

the effect should be consonant with the cause. Tamas

means Tamasic action, a-dharma or sin#

* The Brahma-loka and the like, where Rajas and Tamas nev&t

predominate, as we are told in the scriptures (agamas)

t brought about by Sattva; devoid ot impurities such. as may

arise from Rajas and Tamas,

—

A.
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The functions of the gunas summed up.

And what arises from the gimas ?

HR 3R ^ |
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17. From Sattva arises wisdom, and greed

from Rajas
;

heedlessness and error arise from

Tamas, and also ignorance.

From Sattva : When Sattva asserts itself.

Moreover,

rasFcr ^rw«r: 1
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18. Those who follow Sattva go upwards :

the Rajasic remain in the middle
;
and the Tama-

sic, who follow in the coarse of the lowest guna>

go downwards.

Those who follow the course of Sattva-gu/za will be born

in the region of the Devas or the like. The Rajasic will

dwell among men
;
The Tamasic—those who follow the

course of Tamas, the lowest gu«a—will go down, i e,, they

will be born in the wombs of cattle and the like creatures.

Realisation of the Self beyond the gnnas leads

to immortality.

It has been briefly taught in the preceding discourse

that the cause of s&ms&ra—of the Purusha’s birth in the

wombs of high and low cteatures—is the attachment which

the Putusha,- whom under the influence of the illusory know*

ledge that leads him to identify himself with P’rakriti, has

For objects of experience, for the guwas which assume the

forms of pleasuret pain and delusion;—the attachment which
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makes him feel “ I am happy, miserable, deluded.” The
same thing. has been described at length here (xiv. 5 seg#):

the nature of the gunas, their functions, how they bind by
their functions, the destination of the persons enslaved by the

functions of the gunas; all about the cause of bondage rooted

in illusion, Now, with a view to teach that moksha accrues

from right knowledge, the Lord says

:

gfaw ’rt ¥rr sgni u ^ u

19. When the seer beholds not an agent

other than the gunas and knows Him who is

higher than the gunas, he attains to My being.

When a man is enlightened and realises that there is no

agent other than the gunas which transform themselves into

the bodies, senses and sense-objects, when he sees that it is

the gunas that in all their modifications constitute the agent

in all actions
;
when he sees Him who is distinct from the

gunas, who is the Witness of the gunas and of their functions,

then he attains to My being: i.e seeing that All is Vasudeva ,

he becomes Vasudeva.*

Now the hord proceeds to teach how he attains to it.

\\ il

20. Having crossed beyond these three

gunas, which are the source of the body, the

embodied one is freed from birth, death, decay

and pain, and attains the immortal.

* Then his identity with Brahman becomes manifest.—A.
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The wise man crosses, while still alive, beyond the three

guwas which constitute the upadhi of Maya t and the seed out

of which the body is evolved* He is emancipated, while still

alive, from birth, death, decay and pain, and attains to

immortality : in this way he attains to My being.

The mark? of a liberated soul*

When it was said that (the wise man) crosses beyond the

gunas and attains to immortality while stilt alive, Arjuna

found an occasion for a question and asked :

Arjuna said:

ai. By what marks, O Lord, is h^ known
who ha,s crossed beyond those three go»as ?

What is his conduct, and how does he pass beyond
those three gu»as.

Having been thus asked by Arjuna as to What are the

characteristic marks of one who has crossed beyond the gunas

and aS to the means of crossing the gunas, the Lord proceeds

to' answer the two questions. First as to the question ‘ by
what marks is he known who has crossed beyond the gunas ?*

listen to what follows

:

wfrgrercpw :—
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t The, three gunas are the constituents of Maya, the upadhi, and
are the source of- all evil.—A.
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The Blessed Lord said :

22. Light and activity and delusion present,

O Pa^dava, he hates not, nor longs for them
absent.

IdgU is the effect of Sattva, activity of Rajas, and
delusion of Tamas. He does not hate these when present,

when they clearly present them! selvestas objects of conscious-

ness. It is only in the absence of right knowledge that a man
hates them thus :

* I have now a Tamasic idea by which I am
deluded ; there has arisen in me the Rajasic activity which is

painful, and urged on by this Rajas I have fallen from my
true nature, and painful is this fall from my true nature ; and

the Sattvic guna, which is luminous, binds me by way of

ascribing discrimination to me and causing attachment to

happiness.* But the man who has risen above the guraas

does not thus hate them when they present themselves to his

consciousness. Unlike a man of Sattva (or Rajas or Tam as)

who longs for the Sattvic (or Rajasic or Tamasic) states

which first presented themselvss to his consciousness and then

disappeared, he who has risen above the gu»as does not long

after things which have disappeared.—’-This is a mark which

others cannot perceive ; it serves as a mark for the individual

himself, as it can be perceived by himself alone; no man

indeed can perceive the hatred or the desire which presents

itself to another man’s consciousness.

The conduct in life of the Liberated one.

Now follows the answer to the question, what is his

conduct who has risen above the gunas ?

?piT eraser U II
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23. He who, seated as a neutral, is not

moved by gunas
;
who, thinking that guwas act, is

firm and moves not

;

pTwifw II Rtf 11

24. He to whom pain and pleasure are alike,

who dwells in the Self, to whom a clod of earth

and stone and gold are alike, to whom the dear

and the undear are alike
?
who is a man of wisdom,

to whom censure and praise are same ;

The Self-knowing samnyasin, like a neutral man who
inclines to neither party,* treads firmly the path t by which

he seeks to rise above the guwas ; he does not swerve from

the state of discrimination. This is made clearer by what

follows next : the gunas transforming themselves into the

body, senses and sense-objects, act and react upon each other.

Thus thinking, he remains unshaken. i.e.
9 he remains in his

own true nature—There is another reading which makes this

part mean “ thus thinking, he acts!” Who dwells in the

Self: who is calm.

Moreover :

ftraire'iajqr: 1
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* This is to illustrate how the Self-knower, in virtue of his know-

ledge of the immutability of the Self, ceases to regard himself as the

doer of actions and does not engage in any action.—A,

t This path is Self-knowledge.—A.

% This action is the continuation of a mere semblance of action

which, he knows, does not pertain to him—A*
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25. The same in honour and disgrace, the

same towards friends and enemies* abandoning all

undertakings,—he is said to have crossed beyond
the gunas.

The same : unaffected. Though neutral from their own
standpoint, some appear to others as if they were on the side

of friends or on the side of foes
; but this man appears to be

same to friends and foes. He renounces all actions, produc-

tive of visible and invisible results, except those which are

necessary for the bare maintenance of the body.

Devotion to the Lord leads to liberation.

The attributes described in xiv. 23, 24, 25. form a rule

of conduct laid down for the samnyasin who seeks moksha

,

so long as they are to be achieved by effort ; but when they

are firmly ingrained in his nature, as may be perceived by

himself, they form marks indicating that the devotee has

risen above the gu»as.*

The Lord proceeds next to answer the question
4 How

does one pass beyond these three gu^as ?*

ftr ^ i

it II ^ II

* These attributes, such as indifierence to the various modifications

-and functions of the gu«as, have to be acquired with special effort prior

to the attainment of- Self-knowledge (vidya) : and the aspirant for Self-

knowledge should therefore cultivate these virtues, as they are the

means of attaining it. But, on the rise of Self-knowledge, when the

aspirant becomes a Jivanmukta (one who is liberated while still living in

the body,) all the attributes mentioned here form part and parcel of his

nature and serve as marks of liberation which he can perceive for

himself.—A.
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26. And he who serves Me with unfailing

Devotion of Love, he, crossing beyond those three

guwas, is fitted for becoming Brahman.

A samnyasin ( yati ), or even a man of works ( karmin ),

who serves Me—the Isvara, Nsrayana—dwelling in the heart

of all beings, with a never-failing Bhakti-Yoga,* in devotion

to discriminative knowledge,—this Bhakti-Yoga being indeed

the result of the Grace and Mercy of the Lord,—he crosses

beyond the three gutias mentioned above and is fit for

becoming Brahman, * e., for moksha.

Unity of Atman.

How can it be so t ?—Listen :

3itou ^ 1
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27. For I am the abode of Brahman, the

Immortal and the Immutable, the Eternal Dharma,

and the unfailing Bliss.

For, in Me, in the Pratyagatman, in the true Inner Self*

abides Brahman, the Supreme Self (Paramatman) who is

immortal and immutable
;
who is the Eternal Dharma, fc’-e.,.

who* is attainable by the Dharma of Jnana^Yoga or wisdom-

devotion
;
who is the unfailing Bliss, the Supreme Bliss, the

Bliss Immortal. Because I,—the Pratyagatman, the Immor-

* Bhakti-Yoga is that Supreme Love (Parama-preman) which leads

to communion with the Supreme* To serve God in Bhakti-Yoga means
to constantly contemplate Him by completely withdrawing the mind
from all external objects, from the non»Self. In virtue of the Divine

Grace, be is endued with right knowledge* Thus enlightened, he

becomes Brahm in while still alive*—.4.

f i.e*, how can the sage be himself Brahman ?
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tal Self,—am the abode of the Supreme Self, therefore by

Right Knowledge one sees that the Pratyagatman is the very

Supreme Seif. It is this truth which has been declared in

the preceding verse in the words “ he is fitted for becoming

Brahman*
9’

The. meaning of the passage may be explanined as

follows : It is through His Isvara-Sakti,—through the

power He has to manifest Himself as Isvara or the Lord of

the universe,—that Brahman shews His grace to His devotees,

and soon. I am only that power or Sakti in manifestation,,

and am therefore Brahman Himself ;
for Sakti—power,

potentiality, energy—cannot he distinct from the one in

whom it inheres.

The verse may also be explained as follows :

By e Brahman/ is here meant the Conditioned Brahman,

who alone can be spoken of by any such word as

* Brahman.*—I, the Unconditioned and the Unutterable, am
the abode of the Conditioned Brahman, who is Immortal and

Indestructible. I am also the abode of the Eternal Dharma

of Wisdom-Devotion, and the abode of the unfailing Bliss

born of that Devotion.

'ag&rtewirar: n



FIFTEENTH DISCOURSE.

THE SUPREME SPIRIT.

The Tree of Samsara.

Because all living beings are dependent on Me for the

fruits of (their) actions, and the wise for the fruit of their

knowledge, therefore those who serve Me with Bhakti-Yoga

(Devotion of Love) cross beyond the gunas by My Grace,

through the attainment of knowledge, and attain liberation

(moksha)
; much more so those who rightly understand the

real nature of the Self* Wherefore the lord proceeds in the

present discourse to teach the real nature of the Self, though

unasked by Arjuna.

First he describes the nature of sawsara or mundane
existence by a figurative representation as a tree * in order to

produce vairagya or absence of all attachment For, he

alone who is free from all attachment, and no other person, is

fit for attaining the knowledge of the real nature of the

Lord*

nm Wtr «rar M <3 il % it

i. They speak of the indestructible Asvattha

having its root above and branches below, whose

leaves are the metres. He who knows it knows

the Vedas.
#Sam$ara is represented as a tree because it can be cut off like a

tree*—A.
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As Brahman with Maya * or the unmanifested potentia-

lity is subtle in point of time* as He is the Cause t, as He
is eternal, as He is great, He is spoken of as the one above*
The One above is the root of this Tree of Samsam, which is

therefore said to have its root above. The Sruti says :

“
With roots above and branches below, this Asvattha is

eternal.” (Katha-Up. 3-2-1).

In the Pura«a also it is said :

se

The root from which the Eternal Tree of Brahman J

has sprung is' the Avyakta, the Unmanifested. It has

developed by the strength of the same (Avyakta). Its trunk

is Buddhi, the sense-apertures Its hollows, the great elements

Its boughs, the sense-objects Its leaves and branches, dkarxna

and a-dharma Its fair blossoms, pleasure and pain Its fruits

affording livelihood to ail creatures. And this is the resort §

of Brahman (the Highest Self), and that Highest Self is (the

essence) of that Tree of Brahman. Having cut asunder and

split the Tree with the mighty sword of knowledge |j and

then attained to the Bliss of the Seif, none comes back from

there again.”

* Brahman who is Kttfastha (immutable) cannot by Himself be the

cause-—A.

f This is to shew how Brahman is “ subtle in point of time.”

Brahman is the Cause because He is the invariable antecedent of all

effects.—A.

% i,e* 9 the Tree occupied., presided over, led, governed, guided, by

Brahman. It is said to be eternal because it cannot be cut except by

knowledge—A.

5 It is in this Tree of samsara that Brahman abides.—This portion

is interpreted to mean uBrahmanJs the resort of this Tree of samsara :

for this infinite universe has its basis in Brahman and in nothing else.

It is indeed Brahman Himself that, owing to avidya, manifests Himsel

in the form of this universe,—A.

|| The knowledge •* I am Brahman:"-—A.
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They speak of the illusory samsara as a tree rooted above.

The Mahat, the Ahamkara (Egoism), the Tanmatras (the

Elemental Essences), etc., are its branches as it were, and
these extend downwards 5 whence the tree is said to have its

branches below. They call ' this tree
4

Asvattha
5

because it

will not abide the same even till tomorrow, because it

undergoes destruction every moment. The illusion (Maya)

of samsara having existed in time without beginning, they

say that this Tree of samsara is eternal; for, it rests, as is

well known, on a continuous series of births which is without

beginning or end and is thus eternal. The Tree of Samsara

is further qualified thus : The metres (chhandases) are its

leaves as it were ; they are so called because, like leaves, the

metres (Vedas) such as Rik, Yajus and Saman protect (‘ chad 1

to cover) the Tree of Samsara. Just as the leaves of a tree

serve to protect the tree, so do the Vedas * serve to protect

the Tree of Samsara, as treating of dharma (merit) and

a-dharma (demerit), with their causes and fruits. He who
knows the Tree of Samsara and its Root as described above

is a knower of the Teaching of the Vedas. Indeed nothing

else, not even an iota, remains to be known beyond this Tree

of Samsara and its Root He who knows It is therefore

omniscient.—This is to extol the knowledge of the Tree of

Samsara and its Root

Now follows another figurative representation of the

members of this Tree of Samsara

:

araarst sr^rrensr sirsn

ftanrarert 1
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* The ritualistic sections of the Veda treat of the path of ascent and
descent of the soul ; they protect samsara.by concealing its defects.—A*
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2. Below and above are its branches spread
}

•nourished by the gums, sense-objects its buds ;

and below in the world of man stretch forth the

roots ending in action.

From man down to unmoving objects below, and from
him up to the abode of Brahma, the Creator of the Universe,'

whatever regions are attained as the suitable reward of know-
ledge and action,—each varying according to the character of
knowledge or of action,—they are the spreading branches as
it were of that Tree

;
they are nourished and fattened by the

gunas of Sattva, Rajas and Tamas, which form their material
basis (upadana). The sense-objects such as sound are the

buds, as it were, sprouting from the branches of the physical

and other bodies which are the result of actions.—The
Highest Root of the Tree of Samsara has been mentioned
already, and now will be mentioned the secondary roots as it

were (of the universe), as leading to acts of dharma or

a-dharma : vie., the latent impressions (vasanas) of the

feelings of attachment and aversion, etc., which were caused

by the fruits of actions. These roots are spread in this world

of man below*—below the regions of Devas and the like

—

and- give rise to acts of dharma and a-dharma, these acts

springing up on the up-springing of those vasanas. Those
roots are spread especially in the world of man. It is while

here, as is well-known to all, that men concern themselves

with action t.

Cut the Tree and seek the Goal.

And as to the Tree of Samsara just described,

* ».e„ in the linga-sariras of men these feelings of attachm ent and

aversion are constantly present —A.

J That is to say, it is while in the human body especially, that one
is fit to engage in action. —A.
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3. Its form is not perceived as such here,

neither its end nor its origin nor its existence*

Having cut asunder this firm-rooted Asvattha

with the strong sword of dispassion.

4. Then That Goal should be sought for^

whither having gone none return again. 6
‘ I seek

refuge in that Primeval Purusha whence streamed

forth the Ancient Current.”

Js such : as described above. Its form as such is

perceived by nobody here 5 for it is very much like a dream,

a mirage a gandharva Niagara (an imaginary city in the sky)

produced by a juggler’s art

;

indeed, it appears and dis-

appears.* It has therefore no finality, no end t* Neither

has it a beginning : nobody knows ‘It has proceeded from this

point.* Its existence

—

ue its nature between the origin and

* One may suppose that the Tree of Sawsara, constantly kept up as

it is by attachment etc., has no beginning and is not liable to destruction

in itself, and that it is not even possible for one to cut it asunder. To

remove this idea, the Lord says that the Tree of Samsara described

above, though not perceived through our sense-organs, should be inferred

to be as described above from the teachings of the sastra (scripture). So

it is possible for one to cut it asunder by means of knowledge.

—

A.

t In the absence of knowledge, samsara has no end, inasmuch as

illusion, vasanas (latent tendencies acquired in the past) and works give

rise to one another, by action and reaction. Sawsara is firmrooted : and

one should therefore put forth a very-strong effort to uproot it, by

resorting to renunciation through practice of indifference.—A.
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ihe end—is perceived by nobody. Dispassion

:

freedom

from attachment to children, to wealth, and to the world.
Strong

:

strengthened by a resolute bent of mind towards the

Supreme Self and sharpened again and again on the whetstone

of the practice of true discrimination. Cut asunder

:

uprooted
the Tree of samsara with its seed.

Then the aspirant should seek for and know the abode
of Vishnu beyond that Tree. Those who have reached this

Goal never return to samsara.—How is that Goal to be
sought after ?—It is sought after thus: “I seek refuge in

Him, the Primeval Purusha,” who is spoken of as the Goal

;

i.e., He is to be sought for by way of seeking refuge in

Him. - Who is this Purusha ?—It is that Purusha from

whom the emanation of the Tree of the illusory Samsara

streamed forth, just as illusory sights (maya) issue from out

of a juggler.

The Path to the Goal.

What sort of persons reach that Goal ?—Listen :

FrenwifT ^rfreffr^T:
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5. Free from pride and delusion, with the

evil of attachment conquered, ever dwelling in the

Self, their desires having completely turned away,

liberated from the pairs of opposites known as

pleasure and pain, the undeluded reach that Goal
Eternal.

Dwelling, etc : constantly engaged in the contemplation

of the nature of the Supreme Self. Their desires, etc : they

26
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become sawmyasins, all desires having fled without leaving

any taint behind. That

:

described above.

The Goal is the lord’s Glorious Being.

The Goal is again specified thus :

;r ssremr * srcnf* *m I
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6. That the sun illumines not, nor the moon,

nor fire ; That is My Supreme Abode, to which

having gone none return.

The sun, though possessed of the power of illumining all*

does not illumine that Abode, the Abode of Light* That

Abode to which having gone none return, and which the sun

and other (luminous bodies) do not illumine, is the Highest

Abode of Vishnu*

Jiva is a ray of the Lord.

It has been said
4

to which having gone none return."

But, as everybody knows, going ultimately leads to returning,

union to disunion. How can it be said that there is no

returning of those who have reached that Abode ?—Listen ;

• how that may be is thus explained:

iRerm srrrj i

RffmsrrR h * u

7. A ray of Myself, the eternal Jiva in the

world of Jivas, attracts the senses, with manas the

sixth, abiding in Prakriti.

An integral portion of Myself—of the Supreme Self, of

Narayana,—is the eternal Jiva (individual soul) in sawsara,

manifesting himself in every one as the doer and enjoyer.

He is like the sun reflected in water ; the reflected sun is but
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a portion of the real sun ; and on the removal of water the

reflected sun returns to the original sun and remains as that

very. sun.—Or, it is like the - akasa (space) in the jar, which is

limited by the upadhi of the jar. This akasa of the jar is but

a portion of the infinite akhsa and becomes one with the latter

on the destruction of the jar which is the cause of limitation
;

then it returns no more. Thus the statement “ to which

having gone none return’* is quite explicable.

0Objection) :—How can there be a portion of the Supreme

Self who has no parts? If He has parts, He would be liable

to destruction on the separation of parts.

(Answer) :—Our theory is not open to this objection ; for,

it is only a portion limited by the upadhi set up by avidya
;

it

is a portion as it were, an imaginary portion. This truth was

established at length in the thirteenth discoursed

How Jiva dwells in the body and departs from it.

How does the Jiva of individual Soul,, who is only an

imaginary portion of Myself, live in the world? or how does

he leave it ? t—Listen: He draws round himself the (five)

senses, such as hearing, with the manas, the sixth sense

—

those six senses which abide in the Praknti, i.e.
% in their

respective seats such as the orifice of the ear.

When (does he draw them round himself) ?

u c u

8. When the Lord acquires a body, and
when He leaves it, He takes these and goes, as the

wind takes scents from their seats.

* It has been shewn there that, as a matter of faci, Jiva is not a
portion of Paramatman, that he is identical with the Supreme Self.—A.

t i.e. t
if Jiva is the Supreme Self, how is it that he is spoken of as

a sawsarin, or as departing from this world ?—A.
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When the Jiva, the Lord of the aggregate of the body

and the rest, is to leave the body, then (he draws round him*

self the senses and the manas). When he leaves a former

body and enters another, he does so, taking these—the (five)

senses with the manas the sixth—with him as the wind takes

with it the scents of flowers.

What then are those (senses) ?

srH wr snsmsi i
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g. The ear, the eye and the touch, the taste

and the smell, using these and the manas, he

enjoys the sense-objects.

Using the manas along with each sense separately, the

Dweller in the body enjoys the sense-objects such as sound.

The Self is visible only to the eye of knowledge.

etirc sir i
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.to. Him who departs, stays and enjoys, who

is conjoined with gu«as, the deluded perceive not;

they see, who possess the eye of knowledge.

Him who thus dwells in the body, who leaves the body

once acquired, who stays in the body, who perceives sound

and other objects, who is always in association with gunas,

i.e., whom all dispositions of mind—such as pleasure, pain

delusion—invariably accompany, the deluded do not recognise.

They do not see Him, though in this way He comes quite

within the range of their vision, because they are deluded in

various ways, their minds being forcibly attracted by the
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enjoyment of objects seen and unseen.* Ah ! such is human
perversity—Thus does the Lord regret.—But those whose

wisdom-eye t has been opened by an authoritative source of

knowledge, i.e., who possess the power of discrimination, do

recognise Him.

No self-knowledge without Yoga,

A few, however,

u U il

Ii. Those who strive, endued with Yoga,

perceive Him dwelling in the self
;
though striving,

those of unrefined self, devoid of wisdom, perceive

Him not.

Those who strive, well balanced in their mind, behold

Him, the Self, dwelling in their own mind (buddhi) : they

recognise Him, “ This I am,” But though striving to know
Him by means of proper authorities such as the scriptures

(sastra), men of unrefined self—whose self (mind) has not

been regenerated by austerity (tapas) and subjugation of the

senses, who have not abandoned their evil ways, whose pride

has not been subdued,—behold Him not.J

* Though -Atman is nearest and therefore most easily perceivable,

still, all do not see Him, because of their complete subservience to sense-

objects*—A.

f The wisdom-eye here spoken of refers to the scriptures (sastra)

aided by reflection and reason (nyayanugrihita), which form a means to

knowledge.—A.

t A mere study of scriptures, aided by reason and reflection, will not

be of much avail to those whose minds are still impure and who therefore

have not yet realised the distinction between the permanent and the

impermanent, the real and the unreal.*—A.
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Immanence of the Lord, (1) as the all-illumining

Light of Consciousness,

That Goal (the Supreme Self) which even such luminaries

as fire and sun, the illuminators of all, do not illumine : which

having reached, the seekers of moksha never return towards

samsara
; of which the Jivas (individual souls) are only parts

manifesting themselves in conformity to the upadhis, as the

akasa„(space) in a jar is but a portion of the all-pervading

akasa,—with a view to show that that Goal is the essence of

all and the real basis (ue., object) of all experience, the Lord

proceeds in the next four verses to give a brief summary of

His manifestations.

II 11

12. That light which residing in the sun illu-

mines the whole world, that which is in the moon
and in the fire, that light do thou know to be
Mine.

Light : splendour. Mine : Vishnu’s.

Or, * light
* may be understood to mean the light of cons-

ciousness (chaitanya)*

CObjection

)

:—The light of consciousness exists in all

alike, in the moving and unmoving objects : then why this

qualification of light as ‘ residing in the sun/ etc ?

{Answer) :—This objection does not apply here
;

for, the

qualification may be explained on the ground that the better

manifestation (of consciousness in the sun, etc.) is due to a

higher, proportion of Sattva* In the sun and other bodies

(mentioned here) the Sattva is very brilliant and luminous *

wherefore it is in them.that the light of consciousness is better

manifested. Hence the qualification ; not that the light is a
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specific attribute of those bodies only- To illustrate it by an

example from ordinary experience : A man’s face is not reflec-

ted in a wall, in a piece of wood or the like ; but the same face

is reflected in a miror in a greater or less degree of clearness,

according as the mirror is more or less transparent*

As the all-sustaining Life.

Moreover,

3*01# Wr: wft ^Tcft^s it II

13. Penetrating the earth I support all beings

by (My) Energy
;
and having become the watery

moon I nourish all herbs.

Energy (ojas): the energy of the Isvara. It is devoid of

desires and passions. It permeates the earth for supporting

the world. Held by that energy, the massive earth does no

fall down and is not shattered, to pieces. So it is chanted as

follows :

—

“ Whereby the vast heaven and the earth are firmly

held.” “He held the earth firm.**—(Taittiriya-Sawhita, 4-1-8)

«

Thus do I, penetrating the Earth, support the moving and

unmoving objects. Moreover, becoming the savoury moon

I nourish all the herbs germinating on the Earth, such as ric e

and wheat, and make them savoury. Soma (the moon) is th e

repository of all savours. It is indeed the savoury moon tha

nourishes all herbs by infusing savours into them.

(8) As the Ligestivc-Fire in all living organisms.

Moreover,

sri IwCt RiforcT 1
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14. Abiding in the body of living beings as

Vaisvanara, associated* with Prawa and Apana, I

digest the fourfold food.

Vaisvanara : the fire abiding in the stomach, as said in

the sruti :

“ This fire is Vaisvanara, which is within man and by

which this food is digested.”—(Bn. Up* 5-9-1.)

Fourfold food ; the food which has to be eaten by mastication,

that which has to be sucked out, the food which has to be

eaten by devouring, and that which is eaten by licking-

He who regards that the eater is the Vaisvanara Fire,

that the food eaten by Fire is the Soma (moon), and that thus

the two together form Fire-Soma (Agni-shoman), is free from

all taint of impurity in food.t

(4) As tbe Self in the hearts of all.

Moreover,

mm ik mx ^ 1
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15. And I am seated in tlpe hearts of all : from

Me are memory, knowledge, as well as their loss ;

it is I who am to be known by all the Vedas, I am
indeed the author of the Vedanta as well as the

knower of the Vedas-

* Kindled by Pra*ta.—A-

f Incidentally tbe Lord teaches here that he who at the time of eating

contemplates that the whole universe which is in the form of eater and

eaten is made up of Agni and Soma is untouched by the evil arising from

bad food.—A-
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I dwell in the hearts (buddhi) of all sentient beings as

their Self.# Wherefore from Me t, the Self of all sentient

beings* are memory, knowledge, t as well as their loss* Just

as knowledge and memory occur in righteous persons as a

result of their good deeds (pmsyakarmam), so as a result of

their sins, loss of memory and knowledge occur in the sinful.

I, the Supreme Self, am to be known in all the Vedas. It is I

who cause the Teaching of the Vedanta (Upanishads) to be

handed down in regular succession, and it is I who know the

Vedic Teaching.

The Lord beyond the perishable and the

imperishable universe.

From xv. 12, et> seq.
t a summary has been given of the

glories of Narayana, the Blessed Lord, as manifested through

superior upadhis*§ Now, in the following verses, the Lord

proceeds to determine the true nature of the same (Blessed

Lord), who is pure and unlimited, being quite distinct from

all perishable (kshara) and imperishable (akshara) upadhis.

First, then, the Lord arranges all that is taught in the prece-

ding as well as in the succeeding discourses in three groups

and says :

gw <31% ^ I
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1 6. There are these two beings in the world

* I am the witness of all that is good and evil in their hearts*—A.

f Who am the wire-puller (Sutra-dhara) standing behind the

machine of the universe, who presides over all actions.—A.

J Memory of what was experienced in the past births, and knowledge

of things transcending the ordinary limits of space, time, and visible

nature*—A*

§ Such as the sun.—A.
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the perishaole and the imperishable : the perisha-

ble comprises all creatures
,
the immutable is called

the imperishable.

In sawsara, there are two categories, we see, arranged in

two separate groups of beings, spoken of as * purushas/*

One group consists of the perishable (kshara) : and the other

is the imperishable (akshara)—the contrary of the first

—

viz*

the M&ya-Sakti, the Illusion-Power of the Lord, the germ
from which the perishable being takes its birth, the seat of all

the latent impressions (samskaras) of desires, actions, etc.*

pertaining to the numerous mortal creatures. As to what the

two beings (Purushas) comprise, the Lord Himself says :The

perishable comprises the whole universe of changing forms i

the imperishable is what is known as immutable ..(ku^astha)—

that which remains immovable like a heap. Or, ‘ kutfa
f

means-

illusion, and
£

kuiastha * means that which manifests itself in

various forms of illusion and deception. As the seed of

sawsara is endless t, it is said to be imperishable.

Distinct from these two,—the perishable and the imperish-

able,—and untainted by the evils of the two upadhis of the

perishable and the imperishable, eternal, pure, intelligent and

free by nature is the Highest Spirit.

*TT tm: II ^||

17. But distinct is the Highest Spirit spoken
of as the Supreme Self, the . indestructible Lord
who penetrates and sustains the three worlds.

* They are spoken of as * purushas ' because they are the upadhis of
the purusha, the one Spirit.—A.

f In the absence of Brahma-jnana the seed does not perish,—(A).
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But the Highest Spirit is quite distinct from the two.

He is the Supreme Self. He is Supreme as compared with

the other selves set up by avidya, such as the physical body ;

and He is the Self as constituting the unfailing Inner

Consciousness of all beings. He is therefore known as the

Supreme Self in the Vedantas (Upanishads). The Highest

Spirit is further specified thus : He is the Eternal Omniscient

Lord, Narayam, who penetrates by His Vital Energy (Bala-

Sakti)* the three worlds—the Earth (Bhuh), the Mid-region

(Bhuvaft)and Heaven (Suvafo)—and supports them by His

mere existence in them.
1

Purushottama,’ the Highest Spirit, is a well'known

name of the Lord described above. Now the Lord, while

shoeing, by a declaration of the etymology of the word, that

the name is significant, shows what He really is,
“ I am the

unsurpassed Lord."

smrswi sft ^ sn%?r: gw^m: u i!

I8 t Because I transcend the perishable and
am even higher than the imperishable, therefore

am I known in the world and in the Veda as
4 Purushottama/ the Highest Spirit.

Because I transcend the perishable, the Tree of illusory

samsara called Asvattha, because I am higher than even the

imperishable which constitutes the seed of that Tree of the

illusory sa^zsara, because I am thus superior to the perishable

and the imperishable, I am known in the world and in the

Veda as the Highest Spirit : devotees know Me as such, and

the poets, too, incorporate this name in their poems and other

works.

* 1

Bala * means energy, the energy of Consciousness or sentienc

(chaitanya), and * sakti ’ means Maya which lies therein.-—A.
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The Glory of Self-knowledge.

Now the Lord speaks of the fruit accruing to him who
realises the Self as described above :

mforcragst strict gofaraq. i
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19. He who, undeluded** thus knows Me, the

Highest Spirit, he, knowing all, worships Me with

his whole being, O Bharata.

Me ; the Lord as above specified. Knows :
6

that I am
He.’ With Ms whole being : with his whole thought devoted

exclusively to the Self of all.

A knowledge of the true nature of the Lord having been

imparted in this discourse,—a knowledge which leads to

moksha,—it is now extolled as follows

:

# jpticro mis^ i
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20. Thus, this most Secret Science has been

taught by Me, O sinless one
;
on knowing this,

(a man) becomes wise, O Bharata, and all his

duties are accomplished.

Though the whole of the Gita is called Science (Sastra)

yet from the context it appears that the fifteenth discourse

v alone is here spoken of as the Science, for the purpose of

extolling it. In fact the whole teaching of the Gita-Sastra

has been summed up in this discourse. Not the teaching of

the Gita-Sastra only, but the whole teaching of the Veda is

here embodied : and it has been said that
4

he who knows it

* Never looking upon the physical body, etc*, as himself or as

belonging to himself.—A.
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(the A*vattha) knows the Veda ’ (xii. 1). and that ‘It is who
am to be known by all the Vedas * (xv . 15). On knowing this

science as taught above—but not otherwise—a man becomes

wise. He has accomplished all duties. Whatever duty a

brahmana of superior birth has to do, all that duty has been

done when the real truth about the Lord is known 5 that is to

say, by no other means can a man’s duty have been

accompaiished. And it has been said
61

All actions, without

exception, O son of Pritha, are comprehended in wisdom n

(iv. 33). And here is the saying of Manu :

“This is the fulfilment of the birth, especially for a

brahmana ; for, by attaining to this does the twice*born

become the accomplisher of all duties, and not otherwise
**

(xii. 93).

Since you have heard from Me this truth about the

Supreme Being, you are a happy man, O Bharata.

STfflT



SIXTEENTH DISCOURSE.

SPIRITUALITY AND MATERIALISM

Spiritual disposition.

In the ninth discourse were indicated three kinds of

nature (prakriti) belonging to sentient beings, namely, the

nature of the Gods, that of the Asuras, and that of the

Raksbasas. The sixteenth discourse proceeds to describe

them at length. Of these the nature of the Gods (Daivi

Prakriti) leads to liberation from samsara, and those of the

Asuras and the Rakshasas lead to bondage. Accordingly the

nature of the Gods will be described with a view to its

acceptance, and the other two with a view to their rejection-*

srtwFfrgwre—
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The Blessed Lord said :

I. Fearlessness f, purity of heart, steadfast-

ness in knowledge and Yoga
;
alms-giving, self-

restraint and worship, study of one’s own (scrip-

tures), austerity, uprightness
;

Purity of heart : purity of the anta/i~karana (sattva), i. e.,

abandonment of deception, dissimulation, falsehood and the

* These are respectively the Sattivic, Rajasic> and Tamasic natures,

manifested in men according to the karma of their previous births* They

are the tendencies (vasanas) showing themselves out in actions and

spoken of in XV. 2 as the secondary roots of samsara.—>A .

f Devout observance of scriptural precepts without doubting.—A.
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like, in all transactions ; that is to say, transacting business in

perfect honesty. Knowledge consists in understanding the

nature of things, such as the Self, as taught in the Scripture

(sastra) and by the Teacher (Acharya). Yoga consists in

making what has been thus learnt an object of one’s own

direct perception, by concentration (one-pointedness^ through

the subjugation of the senses. This—viz., fearlessness,

purity of heart, and steadfastness in knowledge and Yoga-
forms the Daivi or Sattvic nature by pre-eminence. What-

ever attributes among those (mentioned in xvi. 1—3) can

possibly pertain to the disciples treading a particular path,*

they constitute the Sattvic nature of the disciples in that

particular path. Ahns-giving : distributing food and the like

as far as lies in one’s power. Self-control : the subjugation

of external senses
;

that of the anta^-kararca (internal sense,

manas) being mentioned in the next verse. Worship : including

the fire worship (agnihotra) and the like enjoined in the sruti,

as also the worship of the Gods (Deva-yajna) and the like

enjoined in the smnti. Study, etc : study of the Sig-Veda

and the like having in view some unseen results (adrishtfa).

Austerity: bodily mortification and other penances, which

will be mentioned in the sequel. Uprightness : this should

be a constant attitude.

Moreover,

^TT iMtto it ^ ||

2. Harmlessness, truth, absence of anger,

* Karma-Yoga or Jnana-Yoga* The first three of the attributes

mentioned hete can be found in Jwana-Yogins only, the rest being

common to Jwzna-Yogins and Karma-Yogtns. The latter, though wanting

in the first three attributes, are neverthless classed among Sattvic men-
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renunciation, serenity, absence of calumny, com-

passion to creatures, uncovetousness, gentleness,

modesty, absence of fickleness;

Harmlessness : abstaining from injury to sentient beings.

Truth : speaking of things as they are, without giving utter-

ance to what is unpleasant or what is false, Absence of anger *

suppression of anger arising when beaten or reviled. Renunci-

ation :
4

tyaga
1

(lit*, giving up) is thus explained, since
4

alms-

giving* has already beenmentioned. Serenity
; tranquillity

of mind (anta^-karawa). Compassion to creatures : to those

in suffering. Uncovetousness : unaffectedness of the senses

when in contact with their object. Absence of fichleness

:

not to speak or move hands and legs in vain.

Moreover,

irert mi if%: $imii£j \
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3. Energy, forgiveness; fortitude, purity,

absence of hatred, absence of pride
; these belong

to one born for a divine lot, O Bharata,
4
Tejas

1 means energy, not brightness of the skin. For-

giveness : unaffectedness when beaten or reviled. We have

explained
4

absence of anger ’ to mean suppression of anger

when it arises. Thus
4

forgiveness * and
4

absence of anger ’

should be distinguished from each other. Fortitude : that

state of mind (anta/z-karawa) which removes the exhaustion

of the body and senses when they droop down, and upheld by
which the body and senses no longer get dejected. Purity:

of the two sorts, the external and the internal ; the one being

accomplished by means of earths and water, the other con-

sisting in the taintlessness of mind and heart, in freedom

from impurities such as desception and passion. Absence of
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hatred : absence of a desire to injure others. Pride

:

consists

in supposing oneself worthy of a high honor. These—from
*
fearlessness

5

to ‘ absence of pride ’—are found in one who is

born for a divine lot, who is worthy of the powers of the

Devas, i.e., for whom there is happiness in store.

Materialistic disposition.

Here follows a description of the demoniac (asuric)

nature.

5E*4t seNk <?re<swr ^ i
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4. Ostentation, arrogance and self-conceit

anger as also insolence, and ignorance, belong to

one who is born, O Partha, for a demoniac lot.

Ostentation

:

pretending to be righteous. Arrogance :

pride of learning, wealth, high connection, etc. Insolence : in

speech ; e.g. to speak of the blind as having eyes, of the ugly

as handsome, of a man of low birth as one of high birth, and

so on. Ignorance : misconception of duties and the like.

Results of the two dispositions.

The effects of the two natures are spoken of as follows:

trr u ^ II

5. The divine nature is deemed for liberation,

the demoniac for bondage. Grieve not, O Pan-

dava
;
thou art born for a divine lot.

Liberation : from the bondage of samsara. The demoniac

(asuric) nature leads to an unfailing bondage and so does

the fiendish (Rakshasic) nature—Now, seeing some such

question as “ Am I possessed of demoniac nature, or of divine

27
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nature ?” occur in the mind of Arjuna on hearing what has

been said, the Lord again says; grieve not ; thou art bora for

a divine lot thou hast happiness in prospect.

The materialists.

isrsnsr: sfa it ^ u 5 u

6. There are two creations of beings in this

world, the divine and the demoniac. The divine

has been described at length
;
hear from Me, O

Partha, of the demoniac.

Creation means what is created.. The men who are

created with the two kinds of nature, the divine and the

demoniac, are here spoken of as the ‘ two creations.’ It is

said in the sruti,

‘ Verily there are two classes of Prajapati’s creatures,

Devas and Asuras.’ (Bri. Up. 1-3-1 )•

Every being in this world is included in the one or the

other of the two creations, the divine and the demoniac.

The purpose of repeating again what has been already said

is stated thus:—The divine has been declared at length,

beginning with xvi. 1, but not the demoniac ;
therefore, do

thou hear and understand the demoniac nature to be describ-

ed at length by Me in the sequel here in order that you may

avoid it.

The demoniac nature will be described,—to the very end

of the discourse—as an attribute of some living men; for, only

when it is recognised in the visible, its avoidance is possible.

h mi sift TOift * u * u
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7. Neither action nor inaction do the

demoniac men know
;

neither parity nor good

conduct nor trurh is found in them.

They do not know what acts they should perform to

achieve the end of man, nor from what acts they should

abstain to avert evil. Not only do they not know
1

action

and inaction,’ there is neither purity nor good conduct nor

truth in them- Indeed, the demons are persons who are

wanting in purity and good conduct, who are hy pocrites and

liars.

The materialist’s view of the world.

Moreover :

srTOTOFij-j 11 £ if

8. They say, “ the universe is unreal, without

a basis, without a Lord, born of mutual union,

brought about by lust ; what else ?”

These demons of men say. “ As we are unreal, so this

whole universe is unreal. Neither are dharma and a-dharma

its basis. There exists no Isvara ruling the universe accord-

ing to dharma and a-dharma. Universe is, therefore, they

say, without a Lord. The whole universe is, moreover,

caused by the mutual union of man and woman under the

impulse of lust. It is brought about only by lust. What
else can be the cause, of the universe ? There is no other

cause whatever, no invisible cause, of the universe, no such

thing as karma.” This is the view of the materialists (Loka-

yatikas), that sexual passion is the sole cause of all living

creatures.
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Men’s life as guided by materialism.

dg*Rgwr RgTRRTSSgpsr: i
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9. Holding this view, these ruined souls of

small intellect, of fierce deeds, rise as the enemies

of the world * for its destruction.

Ruined souls

:

having lost all chances of going to the

higher worlds. Their intellect is small, as it concerns itself

only with sense-objects. Of fierce deeds

:

intent on injuring

others.

U \o
||

10. Filled with insatiable desires, full of

hypocrisy, pride and arrogance, holding unwhole-

some views through delusion, they work with

unholy resolve

;

iVdRqftwr *T smFVttgtlfkmt I
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xx. Beset with immense cares ending only

with death, sensual enjoyment their highest aim,

assured that that is all f ;

They give themselves up to care4 Sensual enjoyment :

Enjoyment of sense-objects such as sound. They are convinc-

ed that this sensual enjoyment is the highest end of man.

* World . Sentient beings.—A.

f Sensual enjoyment is the supreme source of happiness t there is no

such thing as the happiness of another world.—A.

} The immeasurable care as to the means of acquiring and preserving

the innumerable objects of desire.—A.
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12. Bound by hundreds of bands of hope,

given over to lust and wrath, they strive to secure

by unjust means hoards of wealth for sensual enjoy-

ment.

They are attracted here and there, bound by a hundred

bands of false hopes. They secure wealth for sensual enjoy-

ment, not for (performing acts of) dharma. By unjust means

:

by robbing other men’s wealth-

The materialist’s aspirations.

Their aspiration is expressed as follows :

ssqpfm srfc^ trerroq. |
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13. This to-day has been gained by me ; this

desire 1 shall attain
;
this is mine, and this wealth

also shall be mine in future.

In future : in the coming year this wealth also shall be

mine, and thereby I shall be known to be a man of wealth.

srar *rar ffr: mkfow trmraft i
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14. “ That enemy has been slain by me, and
others also shall I slay. I am a lord, I enjoy, I

am successful, strong and healthy.”

That unconquerable enemy, say Devadatta by name,

has been slain by me and others also shall 1 slay. What can

these poor men do ? There is none equal to me in any respect
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—How f—I am a lord, I enjoy, I am successful in every way,

blessed with children and grandchildren ; I am no ordinary

man, I am alone strong and healthy.

sisriftt 11 \\
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15. “I am rich and well-born. Who else is

equal to me ? I will sacrifice, I will give, I will

rejoice.” Thus deluded by unwisdom.

16 . Bewildered by many a fancy, entangled

in the snare of delusion, addicted to the gratifica-

tion of lust, they fall into a foul hell.

Well-lorn : born in a family learned in the scriptures for

seven generations- Even in this respect none is equal to me.

I will surpass others even in respect of sacrificial rites. I

will give (money) to actors and obtain a high delight Mcmy

a fancy

:

such as those described above. Delusion is a

snare, as it is of the nature of an enclosure or envelope.

They are addicated to sensual gratification ;
and with sins thus

accumulated they fall into a foul hell, such as Vaitarawi.

The materialist’s sacrificial rites.

srirtlSFwfqrtT: *35^ I
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17. Self-honored, stubborn, filled with the

pride and intoxication of wealth, they perform
sacrifices in name with hypocrisy, without regard
to ordinance.
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Self-honored

:

Esteeming themselves as possessed of all

good qualities
;

they are not esteemed as such by the

righteous. They perform sacrifices without regard to the

several parts and obligations enjoined in the scriptural

ordinances.

The materialist’s neglect of Divine Commandments,

re si mmn i
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18. Given over to egotism, power, haughti-

ness, lust, and anger, these malicious people hate

Me in their own and others* bodies.

Egotism : they esteem themselves very high for qualities

which they really possess and for those which they falsely

attribute to themselves. This egotism is what is called

avidya
;
and it is the hardest thing (to overcome), the source

of all perversitiss (doshas), of all evil acts. Power

:

accom-

panied with lust and passion, and seeking to humiliate others.

Haughtiness : when this arises one transgresses the path of

virtue; it is a peculiar vice seated in the antaftkarawa.- Lust:

sexual passion, and the like. Anger : at something unplea-

sant. They are given over to these and other great vices.

Moreover, they hate Me, the Isvara, abiding in their own and

other bodies as the Witness of their thoughts and actions.

To hate Me is to transgress My commands* They are

malicious, jealous of the virtue of those who tread the right

path.

The materialist’s fall.

T§TO: I
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*Not caring to know and follow the isvara’s commands as,embodied

In the Srnti and the Smriti.—A.
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1 9. These cruel haters, worst of men, I hurl

these evil-doers for ever in the worlds into the

wombs of the demons only.

These

:

enemies of the' right path and haters of the

righteous. Worst .- because they are guilty of unrighteous

deeds (a-dharma). Worlds

:

paths of samsara passing through

many a hell. Wombs of the demons : wombs of the most

cruel beings such as tigers, lions and the like.

Bfrgfr i
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20. Entering into demoniac wombs, the de-

luded ones, in birth after birth, without ever

reaching Me, O son of Kunti, pass into a condi-
tion still lower than that.

These deluded .creatures are born, birth after birth, only

in Tamasic wombs and pass into lower and lower states.

Without ever reaching Me, the Isvara, they fall into a condi-

tion which is still lower (than they are in at present). Without

reaching Me : Certainly there is no room whatever even for the

supposition that they will ever reach Me. The meaning, there-

fore, is, ‘without ever attaining to the right path taught by Me.**

The three Gates of Hell to be avoided.

Here follows a suurmary of the whole demoniac (asuric)

nature in which, in its three forms, the whole variety of

asuric nature, though endless, is comprehended
; which

being avoided, the whole asuric nature becomes avoided, and

which is the source of all evil.

* The meaning on the whole is this, The asuric nature, as leading to

a series of evils, is inimical to all human progress. A man should,, there-

fore, try and shake it oft while he is yet a free agent, while he has not
yet passed into a birth which would make him entirely dependent on
others.—A.
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21. Triple is this, the gate to hell, destruc-

tive of the self : lust, wrath, and greed. There-

fore, these three, one should abandon.

The gate to hell

:

the gate leading to hell (naraka). By
merely entering at the gate, the self is ruined, i- e-, is fit for

no human end whatever. Since this gate is ruinous to the

self, let every one abandon these three : lust, wrath and

greed-

Here follows the praise of this abandonment,
v* r*r> rs g
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22. A man who is released from these, the

three gates to darkness, O son of Kunti, does good

to the self, and thereby reaches the Supreme Goal.

Gates to darkness : leading to hell (naraka} which is full

of pain and delusion. He who is released from lust, wrath

and greed will act for the good of the self, because of the

absence of that by which obstructed he has not hitherto so

acted. By so doing he even attains moksha.

Let the Law guide thy Life.

The scripture (sastra) is the authority on which all this

renunciation of asuric nature and the observance of what is

good are based. One would engage in these only on the

authority of the scriptures (sastra), not otherwise* Therefore,

* b <rcr \\ \\ n
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23. He who, neglecting the scriptural ordin-

ance, acts under the impulse of desire, attains not

perfection, nor happiness, nor the Supreme Goal,

Scripturarl ordinance : the command of the Veda in the

form of injunctions and prohibitions? giving us to know what

ought to be done and what ought not to be done. Perfection •

fitness for attaining the end of man. Happiness : in this

world. Supreme Goal

:

Svarga or Moksha (as the case

may be).

smiri ir 1
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24. Therefore, the scripture is thy authority

in deciding as to what ought to be done and what

ought not to be done. Now, thou oughtest to

know and perform thy duty laid down in the scrip-

ture-law.

Authority : source of knowledge. Scripture-Law ; The
scripture itself is the Law, which says “ thou shalt act so

and so, thou shall Dot act so and so.” Now : referring to

the stage where the disciple is fit for Karma-Yoga.

f.5oii^5t5tgi5r stra



SEVENTEENTH DISCOURSE.
THE THREEFOLD FAITH.

The ignorant, but faithful.

The Lord’s words (xvi. 24) having given Arjuna an
occasion for a question, he said t

$ s^TsfNar. i
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Arjuna said :

x. Whoso worship, setting aside the ordi-

nance of the scripture, endued with faith,—what

faith is theirs ? Is it Sattva, or Rajas, or Tamas ?

Whoso : not exactly specified. It must refer to those

who, endued with faith, i.e> % thinking that there is some-

thing beyond,—on observing the conduct of the learned,—

*

worship the Gods and the like, unaware of the procedure laid

down in the scriptures, the sruti and the smriti. Those, on

the other hand, who while knowing the injunctions of the

scripture, set them aside and worship the Gods, etc., contrary

to those injunctions,—they cannot indeed be meant here, be-

cause of the qualification that they are * endued with faith.’

We cannot suppose that those men are endued with faith

who, while knowing the scriptural injunctions about the-

worship of the Gods, etc., set them aside, without caring for

* The Lord has described the future lots of astikas and nastikas, o

believers and unbelievers, of persons who, seeing with the eye of th ©

scriptures, do or do not believe in their teachings- Now Arjuna proceeds

to ask as to the fate of the believers who do not know the scriptures.—A.
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them,* and engage in the. worship of the Gods which is not

in accordance with the injunctions. Therefore it is only the

persons of the other class described above that are here refer-

red to. Arjuna’s question may be thus stated : Is the wor-

ship offered by them to the Gods, etc., based in Sattva, or

Rajas, or Tanias ?

The three kinds of Faith.

Seeing that such a general question cannot be answered

without reference to the several particular aspects .of it, the

Blessed Lord said

:

fgfirsCT *ran% ?t|hi *tt i
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The Blessed Lord said :

2. Threefold is that faith born of the indivi-

dual nature of the embodied)—Sattvic, Rajasic,

and Tamasic. Do thou hear of it

Faith, of which thou hast asked, is of three sorts. It is

born of the individual nature (svabhava) : i e., the samskara

or tendency made up of the self-reproductive latent impres-

sions of the acts—good and bad, Dharma and Adharma

—

which were done in the past births and which manifested

themselves at the time of death. Sattvic ; faith in the

worship of the Gods (Devas) which is an effect of Sattva.

Rajasic; faith in the worship* of the Yakshas and the

Rakshasas, which is an effect of Rajas. Tamasic ; faith in

the worship of the Pretas and the Pisachas, which is an effect

of Tamas. Do thou understand the threefold faith which is

going to be described.

* And who are therefore to be classed among demons (asuras), as
' shewn in the preceding discourse*—A.
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As to this threefold Faith,

stsr ^t% i
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3 The faith of each is in accordance with
his nature, O Bharata. The man is made up of
his faith

;
as a man's faith is, so is he.

Hack : every living being. Nature (Sattva) : the antah-

karawa with its specific tendencies or samskara. Man

:

Jiva,

sawsarin. So : in accordance with that faith.

So the Sattvic faith or the like has to be inferred from
its characteristic effects, namely, the worship of the Gods or

the like. The Lord says :

\\ « \\

4. Sattvic men worship the Gods; Rajasic

the Yakshas* and the Rakshasas
;

the others—
Tamasic men,—the Pretas and the hosts of

Bhutas.

Hosts of Bhutas

:

as also the seven Matrikas.

Men of Rajasic and Tamasic Faiths.

Thus, by a general principle laid down in the scripture,..

Sattvic and other devotions have been determined through

their respective effects. Now only one in a thousand is.

Sattvic and devoted to the worship of the Gods, while the

Rajasic and Tamasic creatures form the majority. How ?

* Gods : such as the Vasus. Yakshas : such as Kubera. Raksha-

sas : such as Nairrita. Pretas : those who, while they had been on

earth as brahmanas, etc., neglected their proper duties, and who, after

death, attained Vayu-dehas (aerial bodies). We may understand that all

these beings, when worshipped, answer the prayers of the devotees by

granting their respective desires.—A.
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5, Those men who practise terrific austerities

not enjoined by the scripture, given to hypocrisy

and egotism, endued with the strength of lust and

passion
;

6. Weakening all the elements in the body

—

fools they are—and Me who dwell in the body

within
;
know thou these to be of demoniac

resolves.

Terrific

:

causing pain to himself and to other living

beings. Endued
, etc : This portion of the text may also be

interpreted to mean
4

possessed of lust, passion and strength.’

Elements : organs. Me

:

Narayana, the Witness of their

thoughts and deeds. To weaken Me is to neglect My teach-

ing. Know thou that they are demoniac (asuric) in their

resolves, so that you may avoid them. This is a word of

advice to Arjuna,

Threefold Food* Worship, Austerity and Gift.

Now will be shown what sort of food—which is divided

into three classes, viz., that which is savoury and oleaginous,

and so on—is dear to the Sattvic, Rajasic and Tamasic men
repectively, so that a man may know that he is one of Sattva
or of Rajas or of Tamas as indicated by his own partiality

for one or another particular class of food—such as the
savoury and the oleaginous—and then give up the Rajasic
and Tamasic food and resort to Sattvic one. Similarly, the
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object of the threefold division here made of sacrifice and the

like according to the Sattva and other gu^as is to show how
a man may find out and give up the Rajasic and Tamasic

ones and resort exclusively to the Sattvic ones. The Lord

says:

wii mm i
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7. The food also which is dear to each is

threefold, as also worship, austerity and gift. Do
thou hear of this,, their distinction,

Bach : Every living being that eats. This : that which

is going to be described. Their : of food (ahara), etc-

The three kinds of Food.

*RTl: iwr Sfl^RT: II <J|J

8. The foods which increase life, energy,

strength, health, joy and cheerfulness, which are

savoury and oleaginous, substantial and agreeable,

are dear to the Sattvic.

Oleaginous : oily, fatty. Substantial-, which can last long

in the body.

wtsrt *Tsre&gr ll % ll

g. The foods that are bitter, sour, saline,

excessively hot, pungent, dry and burning, are

liked by the Rajasic, causing pain, grief and
disease.
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Excessively : should be construed with all thus,

excessively bitter, excessively hot, etc.

srmm torjet imgm ^ i
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10. The food which is stale, tasteless, putrid

and rotten, refuse and impure, is dear to the

Tamasic.

Stale : Half-cooked. ‘Yatayama’ (lit. cooked three

hours ago) meaning ‘ powerless ’ is thus explained, to avoid

tautology ;
for the nkxt word

1

gatarasa ’ (tasteless) means the

same, ».e., * powerless.’ Botten : the cooked food over which

one-night has passed. Befuse : left after a meal. Impure :

unfit for offering.

The three kinds of Worship.

Now the three sorts of worship will be described :

mrassr *r fsqir i

3?gswqr% JTH: I) U II

ix. That worship is Sattvic which is offered

by men desiring no fruit, as enjoined in the Law
j

with a fixed resolve in the mind that they should

merely worship.

That they should merely worship : that their duty lies in

the mere performance of the worship itself, that no personal

end has to be achieved by that means.

i vi rat% II w ti
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12. That which is offered, O best of the

Bharatas, with a view to reward and for osten-

tation, know it to be a Rajasic worship.

sfcgTTTOt m otto II U II

13. They declare that worship to be

Tamasic which is contrary to the ordinances, in

which no food is distributed, which is devoid of

mantras and gifts, and which is devoid of faith.

Distributed : to brahmawas- Devoid of mantras with

hymns defective in utterance and accent. Gifts : prescribed

fees (to priests).

Physical Austerity.

Now the three kinds of austerity will be described :

sr§rwrn|pT ^ ^ikr rrc U %% \\

14. Worshipping the Gods, the twice-born,

teachers and wise men,—purity, straightforward-

ness, continence, and abstinence from injury are

termed the bodily austerity.

The bodily austerity : that which is accomplished by th

body, i.e in which the body is the chief of all factors of

action,—the doer, etc.,—of which the Lord will speak* in

xviii* 15*

Austerity in Speech.?

28
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15. The speech which causes no excitement
and is true, as also pleasant and beneficial, and also

the practice of sacred recitation, are said to form
the austerity of speech.

Excitement : pain to. living beings. Pleasant and bene-

ficial : having respectively to do with the seen and the unseen.
‘ Speech ’ is specified by the attributes of ‘ causing no excite-

ment* and so on* An invariable combination of all these

attributes is here meant. That speech addressed to others

which, though causing no pain, is devoid of one, two or three

of the other attributes

—

i.e.
9
is not true, not pleasant and not

beneficial—cannot form the austerity of speech ; so, that

speech which, though true, is wanting in one, two, or three of

the other attributes cannot form the austerity of speech : so,

an agreeable speech which is wanting in one, two, or three of

the other attributes cannot form the austerity of speech. So,

the speech which, though beneficial, is wanting in one, two, or

three of the other attributes cannot form the austerity of

speech.—What forms the austerity then ?—The Speech that is

true, that causes no excitement, that is agreeable and good,

forms the austerity of speech as for example, “ Be tranquil*

my son, study (the Vedas) and practise yoga, and this will do

thee good.” Practice of sacred recitation : according to

ordinances.

Mental Austerity.

srrasgferc&rraqi TrH«g=e*t% 11 \\

16. Serenity of mind, good-heartedness,
silence, self-control, purity of nature,—this is called

the mental austerity.

* u e*, the austerity practised specially in regard to speech, in

whichspeech plays the leading part,—A,
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Good-heartedness : the state of mind which may be

inferred from its effects, such as the brightness of the face,

etc. SHence : even silence in speech is necessarily preceded

by a control of thought, and thus the effect is here put for the

cause, viz , the control of thought. Self-control : a general

control of the mind. This is to be distinguished from silence

(mauna) which means the control of thought so far as it

concerns speech. Purity of nature : Honesty of purpose in

dealings with other people*

The three kinds of Austerity according to Guaas.

The Lord proceeds to show that the foregoing austerity,

-—bodily, vocal and mental,—as practised by men, is divided

into the classes according to Sattva and other guwas.

w&m an gqssfefRsj i
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r 7. This threefold austerity, practised by

devout* men with utmost faith, desiring no fruit,

they call Sattvic.

Threefold : having respectively to do with the three seats

—body, speech, and mind. With faith : believing in the

existence of things (taught in the scriptures.)

iwwt jtHb Km® it u

18. That austerity which is practised with

the object of gaining good reception, honour and

worship, and with hypocrisy f, is said to be of

this % world, to be Rajasic, unstable and uncertain.

* Balanced in mind : unaffected in success and failure.—A.

f With no sincere belief, for mere show,—A.

{ Yielding fruit only in this world.—A.
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Good reception : in such words as
4

Here is a good brah-

mana of great austerities .

9 Honour : the act of rising to greet,,

of making a reverential salutation, etc. Worship : the washing

of feet, adoring and feeding. Unstable : as productive of a

transient effect.

m crares»g?Tpu{. u W it

ig. The austerity which is practised out of

a foolish notion, with self-torture, or for the

purpose of ruining another, is declared to be

Tamasic.

The three kinds of Gift.

Now the threefold nature of gift will be described.

^ ^ 11 RO ||

20. That gift which is given—knowing it to

be a duty to give—to one who does no service, in

place and in time and to a worthy person, that

gift is held Sattvic.

Given to one, etc. : to one who cannot return the good, or

to one from whom, though able to return the good, no such

return is expected. Place ; Kurukshetra &c. Time

:

Sa«tkranti (passage of the sun from one Zodiacal sigh to

another), etc. Worthy : as learned in the six sciences

(angas) etc.

m m 3^: 1
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21. And that gift which is given with a view

to a return of the good, or looking for the fruit, or

reluctantly, that gift is held to be Rajasic.

With a view etc.: hoping that he (the donee) will in

time return the service, or that the gift will secure for himsel f

some (now) unseen reward.

q^piir'ntanEi Cm i
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22. The gift that is given at a wrong place or

time, to unworthy persons, without respect or with

insult, that is declared to be Tamasic.

At a wrong place and time : at a place which is not

sacred and which is associated with mlechhas (Non-aryans)

with unholy things and the like, and at a time which is not

auspicious

—

t.e^ which is not marked with any such speciality

as the sun’s passage from one zodiacal sign to another.

Unworthy persons : such as fools or rogues. Without respect

:

without agreeable speech, without the washing of feet, or

without worship, though the gift be made in proper time and

place.

How to perfect the defective acts.

The following instructions are given with a vie^y to per-

fecting sacrifices, gifts, austerities, etc.

3TT HWT WliW: I
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23. “Om.tat, Sat”: this has been taught to be

the triple designation of Brahman*. By that

* When a sacrificial rite or the like is found defective it will be per-

e cted on the utterance of one of the three designations.—A.
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were created of old* the brahmanas and the Vedas

and the sacrifices.

Taught

:

in the Vedanta by the knowers of Brahman..

By that etc : by thfe triple designation, etc. This is said in

praise of (the triple) designation.

mww sera 11 ii

24. Therefore, with the utterance of ‘ Omf
are the acts of sacrifice, gift and austerity, as

enjoined in the scriptures, always begun by the

students of Brahmanf.

Acts of sacrifice : acts in the form of sacrifice, etc-

rami: ^T83^TT|m: || I!

25. With ‘Tat,’ without aiming at the fruits,

are the . acts of sacrifice and austerity and the

various acts of gift performed by the seekers of

moksha.

With ’ Tat with the utterance of ‘ Tat % which is a

designation of Brahman. The fruits: of sacrifice, etc. Ads

of gift

:

gifts of land, gold, etc.

The use of ‘ Om ’ and of ‘ Tat ’ has been explained. Now
the use of ' Sat’ is given as follows

:

5R!H5S gwret H ^ U

* At the beginning of creation by the Prajapati.—A,

t
1 Brahman ’ here means * Veda*’—A.
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26. The word ‘ Sat ’ is used in the sense of

reality and of goodness
;
and so also, O Partha, the

word ‘ Sat ’ is used in the sense of an auspicious act.

In expressing the reality of an object which is unreal

—

as for example, the birth of a son who is unreal—and in

expressing that a man is one of good conduct who is not so,

this designation of Brahman, vie., the word
1

Sat,’ is employed.

It is also used with reference to the act of marriage and

the like*.

*111 ?RT% ^ RTRt UTUcT I
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27. Devotion to sacrifice, austerity and gift is

also spoken of as ‘ Sat and even action in connec-

tion with these is called 4
Sat,’

Sacrifice: the act of sacrifice. Sjpoken of: by the

learned. These : sacrifice, gift and austerity. Or, ' tadarthi-

yam karma * may be interpreted, to mean action for the sake

of the Lord whose triple designation is the subject of treat-

ment here- These acts of sacrifice, gift and austerity,'—even

such of them as are not of the Sattvic class and are imper-

fect,—turn out to be Sattvic and perfect ones, on applying to

them with faith the triple designation of Brahman.

* It may be further explained thus : A son when born is said to

come into existence. From the stand-point, however, of the Absolute>

he never exists- Thus the word * Sat ’ meaning ‘real’ properly appli-

cable to Brahman who alone is real, is applied also to a son who is

unreal or is only relatively real. Similarly, the word ‘ Sat/ properly

applicable to Brahman who is absolutely Good and absolutely Auspicious,

is applied to a man whose conduct is not good or is only relatively good,

or to an act which is not auspicious or which is only relatively auspicious.

This is only to illustrate how the imperfectly performed acts of sacrifice,

gift and austerity the designation of Brahman may be applied—as

enjoined here—with a view to make them perfect-
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Works without faith are fruitless.

Because all these acts become perfect when done in full

faith, therefore,

^1^3^ <*T«T 5! ^ 15 II * * II

28. Whatever is sacrificed, given, or done,

and whatever austerity is practised, without faith,

it is called « asat/ O Partha
;

it is naught here or

hereafter.

Given: to the brahmanas. Deed : such as adoration

and obeisance. Asat : as they are quite outside the path by

which I (the Isvara) may be reached. It is naught

:

though

costing much trouble, it is of no use here as it is despised by

the wise ; nor can it produce any effect hereafter.

The teaching of the discourse summed up.

[The teaching of this discourse may be thus summed

Up :—There are devotees, who, though ignorant of the

scriptures, are yet endued with faith, and who, accordnig to

the nature of their faith, may be classed as Sattvic, Rajasic,

or Tamasic. These should cultivate pure Sattva by avoiding

Rajasic and Tamasic kinds of food, worship, gift and

austerity, and resorting exclusively to Sattvic ones. When
their acts of worship, gift, and austerity are found defective,

they may be perfected by uttering the three designations of

Brahman,
4

Om,’ * Tat/ and * Sat/ With their reason

(buddhi) thus purified, they should engage in the study of

scriptures and in the subsequent stages of investigation

into the nature of Brahman. Thereby they attain a direct

perception of Truth and are finally iiberared.—A.]

11



EIGHTEENTH DISCOURSE.

CONCLUSION.

6 Samnyasa ’ and * Tyaga ’ distinguished.

In the present discourse the Lord proceeds to teach, by

way of summing up, the doctrine of the whole of the Gita-

Sastra,jas also the whole of the Vedic Doctrine- Verily, the

whole of the doctrine taught in the preceding discourses is to

be found in this discourse. Arjuna, however, asks to know

only the distinction in meaning between * samnyasa
,

and
* tyaga \

snw ^ n \ li

Arjuna said:

I.
i Of samnyasa* O Mighty-armed, I desire

to know the truth, O Hrishikesa, as also of

* tyaga severally, O Slayer of Kesin.

Samnyasa : the connotation of the term * samnyasa

*

Tyaga : the connotation of the term * tyaga \ Severally : as

distinguished from each other.- Kesin was an Asura whom
the Lord, the son of Vasudeva, slew, and the Lord is there'

fore addressed as
4

Kesi-nishudana,’ the Slayer of Kesin*

The words
4

samnyasa’ and
4

tyaga * have been used here

and there in the preceding discourses, their connotations,

however, not being clearly distinguished. Wherefore, with a

view to determining them, the Lord addresses Arjuna, who

desired to know of them, as follows :
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sftenratjpra •
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The Blessed Lord said:

2* Sages understand ‘ sa??znyasa
5

to be the

renouncement of interested works
;
the abandon-

ment of the fruits of all works* the learned declare,

is
4 tyaga ’

A few sages understand by * sawnyasa
5

the abandonment

of Tcamya-karmani
, of works (such as the Asvamedha, Horse*

sacrifice) accompanied with a desire for fruits. The learned

declare that ‘ tyaga * means abandonment of the fruits of all

the works that are performed ,—nitya and naimittilca
,
ordi-

nary and extra-ordinary duties,—*\e., of the fruits that may
accrue to the performer.

The abandonment of interested works and the abandon-

ment of fruits (of works) being intended to be expressed (by
the two words) the meaning of the words

1

samnyasa ’ and
* tyaga* is in any way one and the same so far as the general

idea is concerned, namely, abandonment. They are not quite

so distinct in meaning as the words
4

jar ’ and
4

cloth
*#

.

(Objection) :•—The nitya and naimittika works ordinary

and exta-ordinary duties, are said to produce no fruits.

How is it that the abandoning of their fruits is here spoken

of? It is like speaking of the abandoning of a barren

womans son.

* To explain the two words as meaning two altogether distinct

things would be in contravention to the accepted usage. As explained

here, the two words convey the same general idea with some distinction.
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(Answer) :—No such objection may be raised here, since,

in the opinion of the Lord, ordinary and occasional duties

produce their own fruits, as He will show in xviii. 12, where,,

indeed, while teaching that samnyasins alone (those alone

who have renounced all desire for the fruits of works) have

no connection whatever with those fruits, the Lord teaches

also that those who are not sawnyasins will have to reap the

fruits of the ordinary works which they are bound to perform.

Should the ignorant perform works or not?

n 3 ii

3* That action should be abandoned as an

evil, some philosophers declare
;

while others

(declare) that acts of sacrifice, gift and austerity

should not be given up.

Some philosophers, following the doctrine of the San-»

khyas, etc., declare that all action should be given up as an

evil, even by those who are fit for Karma-Yoga. As an evil :

this may be interpreted to mean either that all Karma should

be given up as involving evil since it is the cause of bondage

;

or that it should be given up like passion and other such evil

tendencies. With regard to the same class of persons (viz.,

those who are fit for Karma-Yoga), others say that the acts

of sacrifice, gift and austerity ought not to be abandoned.

It is the Karma-Yogins that form the subject of

discussion here ; and it is with reference to them that these

divergent views are held, but not with reference to the jnana*"

nishfhas (wisdom-devotees), the samnyasins who have risen

(above all worldly concerns). Those persons who have been

raised above the path of Karma in iii. 3 are not spoken of in

this connection.
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(Objection) :—Just as the persons who are qualified for

works form the subject of discussion here—in the section

where the whole doctrine of the sastra is summed up,—though
their path has already been specified in iii. 3. so also the

Sankhyas, the devotees of wisdom, may also form the subject

of discussion here.

(Answer) :—No, because of the inconceivability of their

abandoning of duty from delusion or on account of pain. (To

explain): The Sankhyas (men of knowledge) perceive in the

Self no pain whatever arising from bodily trouble, since

desire, pain, etc., are said to be the attributes of Kshetra or

matter. Wherefore they do not abandon action for fear of

bodily trouble and pain. Neither do they perceive action in

the Self. If they could ever perceive action in the Self, then

it would be possible to imagine their abandoning of obligatory

works from delusion. In fact, they abandon works because

they see that action pertains to guwas and think
£

I do nothing

at ail * (v. 8). How those men who know the truth renounce

works has been described in v. 13. etc. Therefore it is only

the other class of persons who are ignorant of the true nature

of the Self and are qualified for works, and in whose case

the supposition of the abandoning of duty from delusion or

for fear of bodily trouble is possible,—it is only these that

are censured as Tamasic and Rajasic relinquishers (tyagins)

in order to praise the abandoning of the fruits of action

resorted to by the followers of works who do not know the

Self. And the saranyasin proper has been distinguished by

the Lord, when defining the man who has transcended gu«as

—as one “ renouncing all undertakings...who is silent,

content with anything* homeless, steady-minded. ” (xii.

16— 18). And the Lord will hereafter describe (his devotion)

as “ that supreme consummation of knowledge ” (xviii 50)

Thus, it is not the samnyasins, who are the devotees of

wisdom, that are referred to here. It is only the abandoning



3—4] CONCLUSION. 445

of the fruits of works that, by reason of its being Sattvic, is

spoken of as samnyasa in contradistinction to the Tamasic and
Rajasic (abandoning of works)

;
but not samnyasa proper,

that pre-eminent renunciation of all works.

(iObjection) :
—Since xviii. 11 states the reason why

renunciation of all action is an impossibility, it is only the

samnyasa proper that is spoken of in this connection.

{Answer) :—No, because the passage referred to as a

statement of the reason is only intended to praise (something

else enjoined). Just as the passage “ on abandonment of peace

closely follows” (xii, 12) is only a praise of the abandonment

of the fruits of works, since it is addressed to Arjuna who is

ignorant of the Self and who could not therefore follow the

several paths previously spoken of, so also, the passage

here referred to goes to praise the abandonment of the

fruits of action. It is not possible for any one to point

out an exception to the proposition. “ Renouncing all actions

by thought, and self-controlled, the embodied one rests

happily in the nine-gated city, nerither at all acting nor

causing to act.” (v. 13). Wherefore these alternative views

regarding samnyasa and tyaga concern those persons only for

whom works are intended. On the other hand, the Sankhyas,

those who see the Supreme Reality, have only to follow the

path of knowledge, accompanied with the renunciation of all

works ; and they have nothing else to do, and do not therefore

form the subject of the alternative views set forth here. And
so we established this proposition while commenting on ii.

21 and at the commencement of the third discourse.

The Lord’s decree is that the ignorant should
perform works.

Now, as to these divergent views,

ftapi ^ *r m gjm \
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4. Learn from Me the truth about this aban-

donment 0 best of the Bharatas
; abandonment

verily, O best of men, has been declared to be of

three kinds.

Do thou learn from My words the truth as to the

alternatives of abandonment and renunciation referred to.

Abandonment (tyaga) : the Lord has used this single word

here, implying that the meaning of
6

tyaga’ and ‘samnyasa*

is one and the same. Of three hinds : Tamasic, etc. Declared :

in thesastras. Because it is hard to know the fact that the

threefold (Tamasic, etc.) abandonment denoted by the words

‘tyaga ’ and ‘ sawoyasa ’ is possible in the case of him alone

who does not know the Seif and for whom works are inten-

ded,—not in the case of him who sees the Supreme Reality,

—

therefore no one, other than Myself, is able to teach the real

truth about the subject. Wherefore, learn from Me what

My—the Lord’s—decree is as to the real teaching of the

sastra.

What is the decree then ?—The Lord says :

*riT sh Ti^RfFt fRnVfrq. ti H u

5. Practice of worship, gift, and austerity

should not be given up
;

it is quite necessary
;
wor-

ship,, gift and austerity are the purifiers of the

wise.

The three sorts of action should be performed, for, they

cause purity in the wise, i.e., in those who have no desire for

fruits

.
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The obligatory works should be performed
without attachment.

St# * I
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6. But even those actions should be perform-

ed, setting aside attachment and the fruits
;

this,

O son of Pntha, is My firm and highest belief.

Those actions
, See : the acts of worship, gift and austerity

which have been said to be purifiers, should be performed*

setting aside attachment for them and abandoning their fruits.

A proposition was started in the words, ‘ Learn from Me
the truth about this * (xviii. 4) 5 and as a reason for it, it has

been stated that worship, etc., are the purifiers : -so that the

words “ even those actions should be performed this is

My firm and highest belief ” form a mere conclusion of the

proposition started in xviii. 4. “ Even those actions should

be performed/’ cannot be a fresh proposition : for, it is better

to construe the passage as related to the immediate subject of

the present section. The word “even” implies that these

actions should be performed by a seeker of liberation, though

they form the cause of bondage in the case of one who has

an attachment for the actions and a desire for their fruits.

The words ‘ even those
9
cannot certainly refer to actions

other (than the acts of worship, etc.)

But others explain : Since obligatory (nitya) actions bear

no fruits, it is not right to speak of
<c

setting aside attach-

ment and the fruits.” Therefore in the words “ even those

actions ” etc.* the Lord teaches that even those works*

which are intended to secure objects of desire—i.e., even

hamaya or interested works, as opposed to nitya or obligatory

works—should be performed ; how much more then the

obligatory acts of worship, gift and austerity*
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It is wrong to say so ; for it has been declared here that

even obligatory actions are productive of fruits, in the words
“ worship, gift and austerity are the purifiers of the wise ”

(xviii. 5). To a seeker of liberation who would give up even

the obligatory works, looking upon them as the cause of

bondage, where is an occasion to engage in interested works ?

“ Even these actions ” cannot refer to interested (kamya)

works, inasmuch as these have been despised as constituting

an inferior path (ii. 49) and decisively declared to be the

cause of bondage (iii. 9, ii* 45, ix* 20, 21), and are too far

removed from the present section.

Tamasic and Eajasic rennnciations of works.

Therefore for a seeker of liberation who is ignorant and

is (therefore) bound to perform works,

Tsraasr § Hpml i
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7, Verily, the abandonment of an obligatory

duty is not proper
;
the abandonment thereof from

ignorance is declared to be Tamasic.

Not proper : since it is admitted to be a purifier in the

case of an ignorant man. To hold that a duty is obligatory

and then to abandon it involves a self-contradiction.

Therefore, this sort of abandonment is due to ignorance and

is said to be Tamasic, inasmuch a signorance is Tamas.

Moreover,

^ n 11

8. Whatever act one may abandon because

it is painful, from fear of bodily trouble, he

practises Rajasic abandonment, and he shall

obtain no fruit whatever of abandonment.
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He does not obtain moksha, which is the fruit of the

renunciation of ail actions accompanied with wisdom.

Renunciation in works is Sattvic.

What then is the Sattvic abandonment ?—The Lord
says s

Sff ST SUH: tm: (| % ti

g Whatever obligatory work is done, by
Arjuna, merely because it ought to be done, by
abandoning attachment and also the fruit, that

abandonment is deemed to be Sattvic.

Abandoning etc. ;—These words of the Lord form, as we
have said, the authority which declares that obligatory (nitya)

works produce fruits.

Or thus :—An ignorant man may even suppose that

though the fruits of obligatory works are not declared in the

Scripture* the obligatory works, when performed, do produce

their fruits for the doer in the form of self-regeneration, or

by way of warding off pratyavaya or the sin of non-perfor*

maoce. But even this supposition is prevented by the words
“ abandoning the fruits.” Hence the appropriateness That

abandonment : the abandoning of all attachment for, and of

the fruits of, obligatory works.

(Objection) -It is the threefold abandonment of works

—referred to as ‘ sawmyasa* (xviii. 7)—that forms the subject

of the present section (xviii. 4, etc.). Out of the three, the

Rajasic and Tamasic (sorts of abandonment of works) have

been treated of* How is it that the abandonment of attach*

ment and of the fruits of works is spoken of as the third ?

It is something like saying, “ Three Brahmanas have come ;

29
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two of them are proficient in shamangas or the six auxiliary

sciences, and the third is a Kshatriya*
n

(Answer) :—No such objection can be raised here
;
for, the

object of this section is to praise (the abandonment of the fruits

of works* as compared with the abandonment of works, i e., by

•comparing the two abandonments), both being alike abandon-

ments- In fact the abandonment of works and the abandon-

ment of desire for the fruits do agree in so far as they alike

imply abandonment. Accordingly, by despising the two sorts

of the aband mment of works t as Rajasic and. Tamasic

abandonments, the abandonment of desire for the fruits of

the works is praised as being the Sattvic abandonment, in the

words
6

that abandonment is deemed to be Sattvic-*

From Renunciation in works to Renunciation
of all works.

When the man who is qualified for (Karma- Yoga)

performs obligatory works without attachment and without a

longing for results, his inner sense (anta/Hkara/za) unsoiled

by desire for results and regenerated by (the performance of)

obligatory works, becomes pure. When pure and tranquil,

the inner sense is fit for contemplation of the Self. Now,

with a view to teach how the man whose inner sense bas

been purified by the performance of obligatory works and

who is prepared to acquire the Self-knowledge may gradually

attain to jnana-nishfha or devotion in knowledge, the Lord
proceeds as follows :

* fsr® tiTg'TOd' i
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io. He hates not evil action, nor is he attach-

ed, to a good one,—he who has abandoned,
pervaded by Sattva and possessed of wisdom, his

doubts cut asunder.
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Evil action: the Kamya-karma, the interested action,

which becomes the cause of samsara by producing a body.

He does not hate evil action, thinking “ of what avail is it?*

Good one: nitya-karma, obligatory action. He cherishes no

attachment for it by way of thinking that it leads to moksha

by purifying the fyeart and thereby conducing to knowledge

and to devotion in knowledge. —Of whom is this said?— Of
him who has abandoned attachment and desire, and who,

having abandoned attachment to action and desire for its

fruit, performs obligatory works (nitya-karma)—When does

be hate no evil action ? When is he not attached to a good

>one ?•—When he is permeated with Sattva, which causes a

discriminative knowledge of the Self and the not-Self. As he

is permeated with Sattva, he becomes gifted with wisdom,

with knowledge of Self. As he becomes possessed of wisdom,

his doubt caused by avidya is cut. asunder b)' the conviction

that to abide in the true nature of the Self is alone the

means of attaining the Highest Bliss, and that there is no

other means-

That is to say, when a man who is qualified (for Karma*.

Yoga) practises Karma-Yoga in the manner described above

and thereby becomes gradually refined in the self (anta&-

Icarawa', then he knows himself to be that Self; who, as

devoid of birth or any other change of condition, is immuta-

ble; he renounces all action in thought ; he remains without

acting or causing others to act; he attains devotion in wisdom,

, he attains freedom from action. Thus, the purpose of

the Karma-Yoga described above has been taught in this

verse-

Renunciation of Fruits is alone possible for the

Ignorant.

For the unenlightened man, on the other hand, who
wears a body by way of identifying himself with it, whct not
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yet disabused of the notion that the Self is the agent of

action, firmly believes that he is himself the agent,—for him

who is thus qualified for Karma-Toga, abandonment of all

works is impossible, so that his duty lies only in performing

prescribed works by abandoning their fruits,—not in abandon-

ing those works. To impress this point, the Lord proceeds-

thus:

h apftafJrrfNw u \\ 11

ii. Verily, it is not possible for an embodied

being to abandon actions completely
;

he who

abandons the fruits of actions is verily said to be

an abandoner.

An embodied being

:

a body-wearer, t'.e , he who identi-

fies himself with the body. No man or discrimination can be

called a body-wearer, for it has been pointed out (ii. 21, etc.)

that such a man does not concern himself (in actions) as their

agent. So the meaning is : it is not possible for an ignorant

man to abandon actions completely. When an ignorant man

who is qualified for action performs obligatory works, abandon-

ing merely the desire for the fruits of his actions, he is said

to he an abandoner (tyagin) though he is a performer of

works. This—the title “ abandoner,"—is applied to him for

courtesy’s sake. Accordingly, the abandonment of all actions

is possible for him alone who, realising the Supreme Reality,

is not a ‘ body-wearer * *.e., does not regard the body as the

Self-

Effects of the true Renunciation after Death.

Now, what is the benefit which accrues from the abandon-

ment of all actions P—The Lord says.-
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12 . The threefold fruit of action,—evil, good,

and mixed,—accrues after death to non-ahandov-
ers, but never to abandoners*

Fruit : brought forth by the operation of various external

factors. It is a doing of avidya; it is like the glamour casl

by a juggler’s art, very delusive, inhering, to all appearance,

in the Innermost Self*; by its very etymology, the word
* phala fruit, implies something that vanishes, something

unsubstantial. Action (karma): Dharma and Adharma*
Evil

:

such as hell (naraka), the animal kingdom, etc. Good:

such as the Devas. Mixed : Good and evil mixed together in

one
;

the humanity. These three sorts of fruits accrue after

death to non-abandoners, to the nnenl ightened, to the follow*

ers of Karma-yoga, to the, abandoners (samnyasins) not

strictly so called,* but never to the real sawnyasins, engaged

exclusively in the path of knowledge (jnana-nisttfha) and

belonging to the highest order of samnyasins, the Parama-

hamsa-Parivrajakas. Indeed, exclusive devotion to Right

Knowledge cannot but destroy avidya and other seeds of

sawsara.

Accordingly, a complete abandonment of all works is

possible for him alone who has attained to Right Knowledge,

inasmuch as he sees that action and its accessories and its

results are all ascribed to the Self by Avidya; but, for the

unenlightened man ^identifying himself with the body, etc.,

which constitute action, its agent and accessories, complete

* That is to say, those who perform works without desire for their

fruits will necessarily reap, after death, the ftuits of their respective

actions. —A.
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abandonment of action is not possible. This truth, the Lord

proceeds to teach in the following verses

:

Factors in the Production of an Act.

qlNffR spRUlft f( I
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13 These five factors in the accomplishment

of all action, know thou from Me, O mighty-

armed, aS taught in the Sankhya which is the end

of action.

These: which are going to be mentioned. Learn: this*

exhortation is intended to secure steady attention on the part

of the hearer to what follows, as well as to indicate the differ-

ence (in the view which is going to be presented) as to the

nature of those things. In the words “taught in the Sankhya, *

the Lord praises them, as they are things that ought to be

known. Sankhya : Vedanta (the Upanishads) in which

all the things that have to be known are expounded. It is

qualified by the epithet “ krita-anta,” the end of action, that

which puts an end to all action (karma). The verses ii. 46,

and iv. 33 teach that all action ceases when the knowledge of

the Self arises; so that the Vedanta, which imparts Self-

knowledge, is * the end of action/

sifoSH 32?! ^ L {

fsrmrsr TSfuq; 11 11

14. The seat and actor and the various

organs, and the several functions of various sorts,

and the Divinity also, the fifth among these;

The seat: the body which is the seat of desire, hatred,

happiness, misery, knowledge and the like ; the seat of their
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manifestation Actor : the enjoy er, partaking of the charac-

ter of thfc upadhi with which it may be associated The
various organs : such as the sense of hearing, by which to

perceive sound , etc* Functions

:

of the air (vayu), such as
outbreaking and inbreathing. Of various sorts : twelve in

number. Divinity : such as the Adilya aad other Gods by
whose aid the eye and other organs discharge their functions.

m mfrcf qr qira || it

15. Whatever action a man does by the body^
speech and mind, right or the opposite, these five

are its causes.

Bight

;

not opposed to dharma, taught in the sastra.

The opposite : what is opposed to dharma and opposed to

«astra. Even those actions,—the act of twinkling and the

like,—which are the necessary conditions of life are denoted

by the expression “ the right or the opposite”, since they are

but the effects of the past dharma and a-dharma. Its causes :

the causes of every action*

( Objection):—The body, etc. (xviii. 14), are necessary

factors in every action. Why do you speak of (a distinction

in actions) in the words
u
whatever action a man does by the

body
,
.speech or mind ?"

(Answer)

;

—This objection cannot be urged against us*

In the performance of every action, whether enjoyed or

forbidden, one of the three —body, speech or mind—has a more
prominent share than the rest; while seeing, hearing, and other

activities, which form mere concomitants of life, are subcrdi-

nate to the activity of that one. All actions are thus classed

into three groups and are spoken of as performed by body, or

speech, or mind. Even at the time of fruition, the fruit of
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an action is enjoyed through the instrumentality of body,

speech and mind, one of them being more prominent than the

rest. Hence no gainsaying of the assertion that all the five

are the causes of action (xviii. 1 4.)

The agency of the self is an illusion,

vafancutf g Vi i

^ q^ii% u n

l6 Now, such being the case, verily, he who
as untrained in understanding, looks on the pure
Self as the agent, that man of perverted intelli-

gence sees not.

Now : with reference to what we are speaking of. Such

being the case : every action being accomplished by the five

causes described above. Now case: this shows the reason

why the person here referred to is said to be a man of per-

verted intelligence. The unenlightened one, in virtue of his

ignorance, identifies the Self with the five causes and looks

upon the pure Self as the agent of the action, which is really

accomplished by those five causes,—Why does he regard

them so ?—For, his understanding (buddhi) has not been

trained in the Vedanta, has not been trained by a master s

teaching, has not been trained in the principles of reasoning.

Even he who, while maintaining the existence of the dis-

embodied Self, looks upon the pure Self as the agent, is a man
of untrained understanding ; he does not therefore see the truth

about the Self and action. He is therefore a man of perverted

intelligence,—his intelligence takes a wrong direction, is

vicious, continually leading to birth and death. Though seeing,

yet he does not see (the truth), like a man whose timira-

affected eye sees many moons, or like one who regards that

the moon moves when the clouds are in motion, or like a man
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who, seated in a vehicle, regards himself as running—when it

is the others (the bearers) that run.

Realisation of the Non Agency of the Self Leads to

Absolution from the Effects of All Works.

Who then is the wise man that -sees rightly ?—The
answer follows :

m %irr§r«i5T * ftsrs?ra 11 ^ ||

17. He who is free from egotistic notion*

whose mind is not tainted,—though he kills these

creatures, he kills not, he is not bound.

He whose mind has been well trained in the scriptures,

well-trained by a master’s instructions, and well-trained in

the sound principles of reasoning, is free from the egotistic

notion that
4

I am the agent.* He thinks thus : It is these

five—the body, etc., ascribed to the Self through avidya—
that are the causes of all action, not I. I am the witness of

their actions. I am “without breath, without mind, pure,

higher than the Indestructible which is Supreme ” (Mumh
Up. 2-1*2). I am pure and immutable. He whose antaft-

karawa (buddhi), which is an upadbi of the Self, is not tainted*

does not repent thus :
“

I have done this : thereby I shall go

to oaraka (hell).” He is wise: he sees rightly: though he
kills all these living creatures, he commits no act of killing*,

nor is he bound by the fruit of a-dharma as an effect of

that act

(Objection)

:

—Even supposing that this is intended as a,

mere praise, the statement that
14

though he kills all these

creatures, he does not kill ” involves a self-contradiction.

(Answer} :—This objection cannot stand
;

for, the state-

ment can be explained by distinguishing the two standpoints
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of worldly conception and absolute truth* From the stand-

point of worldly conception, which consists in thinking ‘ I am
the killer* by identifying the Self with the physical body etc.,

the Lord says,
“
though he kills and from the stand-point

of absolute truth explained above. He says. * he kills not,

lie is not bound.* Thus both are quite explicable.

(Objection) : —The Self does act in conjunction with the

body, etc., as implied by the use of the word ‘pure’ in xviii. 16,
* he who looks on the pure Self as the agent.*

(Answer) ;—This contention is untenable ; for the Self

being, by nature, immutable, we cannot conceive Him to act

in conjunction with the body, etc. What is subject to change

can alone conjoin with others, and thus conjoined can become

the agent. But there can be no conjunction of the immutable

Self with anything whatsoever, and He cannot therefore act

in conjunction with another. Thus, the isolated condition,

being natural condition. And His immutability is quite evident

to all, as taught by the sruti, smriti and reason. In the Gita

itself, for instance, it has been over and over again taught in

the words, “ He is unchangeable **
(ii* 25) :

*' actions are

wrought by gunas ” (III. 27) ;
“ though dwelling in the body,

he acts not ” fxiil 31 ). And the same thing is also taught in

the passages of the sruti such as “ It meditates as it were, It

moves as it were ” (Bri Up* 4-3-7). By reasoning also we

may establish the same, thus :—That the Self is an entity

without parts, is not dependent oh another, and is immutable,

is the royal road (i.e*, is undisputed). Even if it be admitted

that the Self is subject to change, He should only be subject

to a change of His own ; the actions of the body, etc , can

never be attributed to the agency of the Self. Indeed, the

action of one cannot go to another that has not done it. And

what is attributed to the Self by avidya cannot really pertain
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to Him, in the same why that the mother-of-pearl cannot be-

come silver, or (to take another illustration) in the same way
that surface and dirt ascribed by children through ignorance

to akasa cannot really pertain to akasa. Accordingly, any

changes that may take place in the body, etc-, belong to them
only, not to the Self. Wherefore, it is but right to say that

in the absence of egotism and of all taint in the mind, the

wise man neither kills nor is bound.

Having started this proposition in the words “he slays

not* nor is he slain;'* (ii. 19) having stated in ii. 20 as the

reason therefore the immutability of the Self, having in the

beginning of the sastra (ii. 21) briefly taught that to a wise

man there is no need for works, and having introduced the

subject here and there in the middle and expatiated upon it,

the Lord now concludes it in the words that the wise man
“kills not, nor is bound” with a view to sum up the

teaching of the sastra. Thus in the absence of the egotistic

feeling of embodied existence, the sa/wnyasins renounce all

avidya-generated action* and it is therefore right to say that

the threefold fruit of action “ evil, good and mixed” (xviii.

12), does not accrue to the sa?wnyasins ; and the further

conclusion also is inevitable that quite the reverse is the lot

of others. This teaching of the Gitasastra has been conclud-

ed here. To show that this essence of the whole Vedic

Teaching should be investigated and understood by wise men
of trained intelligence, it has been expounded by us here and

there in several sections in accordance with the scripture

(sastra) and reason.

The impulses to action.

Now will be mentioned the impulses to action :

itr sr qrrcirmT Brmr \

w vmm: w 11a
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18. Knowledge, the object known, the knower,

(form) the threefold impulse to action
;

the organ*

the end, the agent, from the threefold basis of

action.

Knowledge

;

any knowledge, knowledge in general.

Similarly the object known refers to objects in general, to all

objects of knowledge. The knower : the ex periencer, partak-

ing of the nature of the upadhi, a creature of avidya. This

triad forms the threefold impulse to all action, to action in

general. Indeed, performance of action with a view to avoid

a thing or to obtain another and so on, is possible only when

there is a conjunction of the three,—knowledge, etc. The
actions accomplished by the five (causes of action),—by the

body, etc.,—and grouped into three classes according to their

respective seats—speech, mind, body,—are ail traceable to

the interplay of the organ, etc. : and this is taught in the

second part of the verse. The organ : that by which some-

thing is done ;
external organs being the organ of hearing,

etc., and the internal organs being buddhi (intelligence), etc.

The end

:

that which is sought for, that which is reached

through action by the agent. The agent

:

he who sets the

organs going, partaking of the nature of the upadhi (in which

he works). In these three all action inheres, and they are

therefore said to form the threefold basis of action.

The impulses are threefold according to the gunas.

Inasmuch as action, the several factors of action, and the

fruit, are all made up of the guraas, the Lord now proceeds to

teach the threefold distinction of each, according to the three

distinct gu/ias, Sattva, Rajas and Tamas

:

sTR ^ arar =3 I

ajaref-qR TOTTCfS aiRR || U II
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19. Knowledge and action* and the agent?

are said in the science of gunas to be of three

kinds only, according to the distinction in gcmas.

Hear thou duly of them.

Action (karma) : * karma ” here means action (kriya).

It is not used in the technical sense of the word denoting the

object of an action, what is sought to be attained by means
of action, Agent : the performer of acts. They are of three

Muds only—This restriction is intended to imply the absence

of dintinctions other than that caused by the gutias .—Gunas ;

such as Sattva. The science of gu«as here referred to is

Kapila’s system of philosophy,—Even Kapil a’s science of

gutias is certainly an authority so far as it concerns gunas

and their experiencer (bhoktri). Though they are opposed to

us as regards the supreme truth, viz>, the oneness or non-

duality of Brahman, still the followers of Kapila are of ac-

knowledged authority in the exposition of the functions of

guwas and of their products, and their science is therefore

accepted here as an authority as serving to extol the teach-

ing which follows. Hence no inconsistency. Hear
,

etc :

Pay attention to the teaching which follows here, concerning

knowledge and the rest, as well as their various distinctions

caused by different gunas, as I describe them duly, according

to science, according to reason.

Sattvic Knowledge.

Here follows the threefold character of knowledge :

arfenraj asuR u 11

20. That by which a man sees the one Indes-

tructible Reality in all beings, inseparate in the

separated,—that knowledge know thou as Sattvic.
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Reality (BhavaJ : the one Self- Indestructible : which

cannot be exhausted either in itself or in its properties;

Kuiastha or immutable. All beings : from Avyakta, or the

unmanifested matter, down to the sthavara or unmoving

objects. That Reality, the Self, is not different in different

bodies ;
like the akasa, the Self admits of no division. Know

thou this direct and right perception of the non-dual Self as

SattVlC
‘ Rajasic Knowledge.

The dual istic fallacious systems of philosophy are Raja-

sic and Tamasic, and therefore they cannot directly bring

about the cessation of sawsara

a|ilg 33HR fefe II % II

21 . But that knowledge which by differen-

tiation, sees in all the creatures various entities of

distinct kinds, that knowledge know thou as

Rajasic.

By differentiation: regarding them as different in differ-

ent bodies. Entities: Selfs. Which sees, etc..- This should

be interpreted to mean ' by which one sees,’ since knowledge

cannot be an agent.

Tamasic Knowledge.

^ awragrosni. it R* ii

22. Bat that which clings to one single effect

as if it were all, without reason, having no real

object, and narrow, that is declared to be Tama-

sic.
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Tamasic knowledge is engrossed in one single effect,

—

such as the body or an external idol—as though it is all-com-
prehensive, thinking ‘ this body is the Self ’ or

1

that is God,’
and that there is nothing higher than that. Jiva (soul), for
example, dwelling in the body is regarded by the naked
•Srama«akas,* etc., as being of the size of that body, and the
Isvara is regarded (by some) to be the mere stone or piece of
wood t This knowledge is not founded on reason and does
not perceive things as they are. Because it is not founded
on reason, it is narrow, as extending over a limited area, or
as producing very small results- This knowledge is said to

be Tamasic, because it is found only in Tamasic beings
possessing no faculty of discrimination.

Sattvic Action.

The threefold nature of action is next described t

w# PfjriSrTfKfirg’srtT:
1

aressR'gqr u ^ \\

23. An action which is ordained, which is

free from attachment, which is done without love

or hatred by one not desirous of the fruit, that

action is declared to be Sattvic.

Ordained ; Obligatory (nitya). It is not an action done
by one impelled by love or hatred-

Bajasic Action.

fspia srgsrem ssrawgiuitfq 11 ^ i:

* The Jains. Some MSS. read Kshapanakas .

f The material of which the image is made.
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24. But the action which is done by one

longing for pleasures, or done by the egotistic*

costing much trouble, that is declared to be Rajasic.

Pleasures

:

as fruits of action. The Egotistic : not as

distinguished from one who has realised the true nature of the

Self (who is absolutely free from egotism), but as distin-

guished from one who is free from pride in the sense in

which an ordinary srotriya (a devotee of the Vedic Religion)

of the world is expected to be free from egotism- For, he

-who is absolutely without egotism, i.e., one who has realised

the Self, cannot even be imagined to long for the fruit of an

action; or to do an action costing much trouble. Even the

doer of a Sattvic action is ignorant of the Self and is egotistic?

much more so are the Rajasic and Tamasic doers. In common
parlance, a srotriya who is ignorant of the Self is said to be

free from egotism ; we say “ He is a modest (unegotistic)

Brahmana.” It is only from this class of persons that the

doer of a Rajasic action is distinguished as being egotistic.

Tamasic Action,

argspni m ^ qiwi )

11 11

25. The action which is undertaken from

delusion, without regarding the consequence, loss,

injury, and ability, that is declared to be Tamasic.

Loss : Loss of power and of wealth accruing from the

action done- Injury to living beings. Ability one’s own

ability to complete the work-

Sattvic Agent.

Now the Lord proceeds to treat of the distinction among
agents-
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g^ffTS^fCT ^rST^WFRtT: !

fa«Sffc3B!n$$TO 'Bsft ffTR3R> SPeiRf |! tl

26. Free from attachment, not given to ego-

tism, endued with firmness and vigour, unaffected

in success and failure, an agent is said to be

Sattvic.

Success

:

Attainment of the fruit of the action done.

Unaffected: as having been impelled to act merely by the

authority of the sastra, not by a desire for the fruits.

Rajasic Agent.

*tjtt 1

u ** 11

27. Passionate, desiring to attain the fruit of

action, greedy, cruel, impure, subject to joy and
sorrow, such an agent is said to be Rajasic.

Greedy : thirsting for another’s property, not giving away

one’s own property to worthy persons, etc- Gruel : doing

harm to others. Impure: devoid of external and internal

purity. Subject to joy and sorrow

:

rejoicing on the attain-

ment of what is desirable, and feeling sorry on thfe attainment

of what is not desirable or on having to part with what is

desirable. Joy or sorrow may arise at the success or failure

of the action in which he is engaged

Tamasic Agent.

3Tgff>: srer ^?rNrs$*r: j

fsrcffr n mm 11 u

28. Unsteady, vulgar, unbending, deceptive,

wicked, indolent, desponding, and procrastinating,

(such) an agent is said to be Tamasic.

30
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Vulgar : quite uncultured in intellect (buddhi), who is

like a child* Unbending : not bowing like a stick to anybody.

Deceptive ; concealing his real power. Wicked : setting

others at variance with each other. Indolent : not doing even

what ought to be done. Desponding: always depressed in

spirit. Procrastinating postponing duties too long, always

sluggish, not doing even in a month what ought to be done

to-day or to-morrow.

Intellect and Firmness are threefold according to

gnnas.

II ii

29. The threefold division of intellect and

firmness according to qualities, about to be taught

fully and distinctively (by Me), hear thou, O Dha-

nanjaya.

Qualities : Gu«as, such as Sattva. The first half of the

verse contains In an aphoristic form what is going to be

taught. Dhananjaya : the conqueror of wealth. Arjuna is

so called because he acquired much wealth,—human and

divine, material and spiritual,—during his tour of conquest

through the four quarters of the earth.

Sattvic Intellect.

5ilf% ^ ^ qsrefoiq i

vi ifiaj s *it 5%: qr# erf^i€r u $ ° H

30. That which knows action and inaction,

what ought to be done and what ought not to be

done, fear and absence of fear, bondage and libera-

tion, that intellect is Sattvic, O Partha.
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Action (pravritti) : the cause of bondage, the karma-

marga, the path of action as taught in the sastra. InaGtion,

{nivrilti) • the cause of liberation, the path of sat/myasa.

—

As
*
action * (pravritti) and

c

inaction * (nivritti) occur in connec-

tion with
£

bondage ’ (bandha) and
4

liberation ’ (moksha), they

have been interpreted to mean the paths of action and renun-

•ciation (karma and samnyasa). Wkat mmndone

:

the necessity

for doing or not doing—by one who relies on the sastra—at

particular places and times,* actions producing visible or

invisible results, according as they are enjoined or prohibited

by the scriptural or social ethics. Fear etc.: the cause of

fear and the cause of fearlessness, either visible or invisible*

Bondage and liberation ; together with their causes. Knowledge

is a vritti or function or state of intellect (buddhi), whereas in-

tellect is what functions or undergoes change of state.* Even

firmness (dhnti) is only a pariculaf function or state of intellect*

Rajasic Intellect*

aprairoraRlfir <|r%: st snarer u u

31. That by which one wrongiy understands
dharma and a-dharma, and also what ought to be
done and what ought not to be done, that intellect,

O Partha, is Rajasic.

Dharma is what is ordained in the scriptures and a-
dharma is what is prohibited in them- What..,dona

:

the

same that was mentioned already, (xviii. 30). t Wrongly

:

in opposition to what is determined by all (authorities).

* This is to show how the knowledge (j/zana) whose threefold
nature has been described already (xviii, 20-22) is different from the
intellect (buddhi) whose threefold nature is here described-—A.

f Dharma and a-dharma here spoken of refer to the * apurva * i.e.f

the forms which actions assume after their performance till their effects

become perceptible ;
whereas karya and a-karya refer to the performance

•or the non-performancre of the acts. Hence no tautology.—A*
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Tamasic Intellect,

arspl srptt% hi JTJsnr gsror i

srekH ^5: *tt qm crurdr u \\

32. That which, enveloped in darkness, sees

adharma as dharma and all things perverted, that

intellect, O Partha, is Tamasic.

It takes quite a perverted view of all things to be known-

Sattvic Firmness-

W SIR5SI3 HH:nraTF53!%2lT: |

^1%: HI qi4 H \\

33. The firmness which is ever accompanied

by Yoga, and by which the activities of thought, of

life-breaths and sense-organs, O Partha, are held

fast, such a firmness is Sattvic.

Yoga

:

samadhi or concentration of mind. Held fast;

restrained from rushing into ways which are opposed to the

*astra. It is only when they are restrained by firmness (of

the intellect) that they do not rush into ways which are opposed

to the sastra- The meaning of the passage is this : He who,

by unflinching firmness, restrains the activities of thought

(manas), of life-breaths and sense-organs, restrains them by
Yoga.*

Rajasic Firmness-

«rarr 1 qrkrakH fa? I

sreik <ns? nsrefi 11 n

* That is to say, one can restrain these activities by the firmness

only which is every accompanied by samadhi, by concentration of mind

in the Brahman. By mere firmness, which is not so accompanied by

samadhi, one cannot invariably restrain them.—A.
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34. But the firmness with which one holds

fast to dharma and pleasures and wealth, desirous

of the fruit of each on its occasion, that firmness,

O Partha, is Rajasic.

Dharma etc.: when a person is firmly convinced at heart

that dharma, pleasure and wealth ought always to be secured

and is desirous of the fruit of each whenever that one (dharma

or pleasure or wealth) occupies his attention, the firmness of

such a person is Rajasic.

Tamasic Firmness.

quT ^ 1

T5t5^T% jgfclT '«#: €T 3HTSI 11 ^ 11

35. That with which a stupid man does not

give up sleep, fear, grift, depression and lust, that

firmness, O Partha, is Tamasic.

The stupid man holds sensual gratification in high esteem

and never gives up lasciviousness. He regards sleep, etc., as

things that ought always to be resorted to.

Pleasure is threefold according to gttn&s.

The threefold division of actions and of the several

factors (karakas) concerned in action, has been described.

Here follows the threefold division of pleasure which is the

effect of actions.

rke.RT fern 1

^ ll \\

36. And now hear from Me,—O lord of the

Bharatas,—of the threefold pleasure, in which one
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delights by practice and surely comes to the end

of pain*.

Hear: Pay steady attention to. Practice: familiarity,

frequency. The end: cessation or alleviation.

Sattvic Pleasure,

mm 1

flap? STTfeni) SlT5fITaTfT%5l0I?5rq: IM * II

37. That which is like poison at first, at the

end, like nectar that pleasure is declared to be
Sattvic, born of the purity of one’s own mind.

Like poison at first : on its first occurrence it is attended

with pain as it is preceded by much trouble in the acquisition

of jnana or spiritual knowledge, of vairagya, or indifference to

worldly objects, of dhyana and samadhi

,

At the end, the

pleasure is like nectar, arising from mature knowledge and

indifference to external objects. Declared : by the wise.

Bom
,

etc: born of the purity of one’s own buddhi or antah-

karawa; or born of the perfectly clear knowledge of the Self.

Being so born, the pleasure is Sattvic.

Rajasic Pleasure.

wfe mq; w u

38. That pleasure which arises from the

contract of the sense-organ with the object, at first

like nectar, in the end like poison, that is declared

to be Rajasic.

* The second half of this verse is construed by other commentators,

such as-Sridhara and Madhusudana, with the next verse. Though the

bhashya does not mate it clear how it should be construed, I bave
>

following .Anandagiri, made the whole verse appear to be a description of

the threefold pleasure— Tr
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In the end lihe poison : after indulgence, the (sensual)

pleasure proves to be like poison, because it leads to deterio-

ration in strength, vigour, colour, wisdom, intellect, wealth

and energy ; and because it leads to a-dharma, and, as an effect

thereof, to hell (naraka).

Tamasic Pleasure:

^ pi
i

rtTfTtWpTirrH U U II

39. The pleasure which at first and in the

sequel is delusive of the self, arising from sleep,

indolence, and heedlessness, that pleasure is

declared to be Tamasic.

In the sequel

:

after the termination.

No man or god is free from gunas.
Here follows the verse which concludes the present

subject

:

* sfrsur m %% ^3 sr p: 1

mi pw: 11 ° 11

40. There is no being on earth, or againlin

heaven among the Devas, that can be free from
these three gu«as born of Prakriti.

Being z animate or inanimate. Gunas

:

such as Saliva.

On Barth : among men.

The sequel sums up the whole Doctrine,

The whole samsara, manifested as action, instruments of

action, and results, made up of the gunas (Sattva, Rajas, and

Tamas), and set up by avidya,—the evil of sawsara has been

thus described as well as its root. It has also been figura-

tively represented as a tree, in xv. 1, et seq. It has also
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been said that after having cut the tree of sawsara asunder

with the strong sword of non-attachment, “ Then That Goal

should be sought after ” (xv. 3, 4). From this it may
follow that, as everything is made up of the three gurcas, a

cessation of the cause of sawsara cannot be brought about.

Now, it is with a view to show how its cessation can be

brought about, with a view, further, to sum up the whole

teaching of the Gita-sasfcra, and with a view to show what

the exact teaching of the Vedas and the sranfcis is which

should be followed by those who seek to attain the highest

end of man,— it is with this view that the next section, from

xviii. 41 onward, is commenced.

Duties of the four castes ordained according to nature.

5f[OT?fiTR CTWPRlftjSh II II

41. Of Brahma^as and Kshatriyas and
Vai$yas

?
as also of Sudras, O Parantapa, the duties

are divided according to the qualities born of

nature.

Sudras are separated from others—who are all mentioned

together in one compound word—because Sudras are of one

birth and are debarred from the study of the Vedas. Divided

;

the duties are allotted to each class, as distinguished from

those pertaining to the other classes.—By what standard ?—
According to the qualities (gu^as) born of nature. Nature

(svabhava) is the Isvaras Praknti, the Maya made up of

the three guraas. It is in accordance with the gunas of the

Prakriti that duties—such as serenity and the like-—are

assigned to the Brahmawas, etc. respectively.

Or to explain in another way : The source of the Brah-

mans nature (svabhava) is the guwa of Sattva ; the source
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of the Kshatriya’s nature is Rajas and Sattva, the latter

being subordinate to the former
; the source of the Vai*ya’s

nature is Rajas and Tamas, the latter being subordinate to

the former ;
the source of the Sudra’s nature is Tamas and

Rajas, the latter being subordinate to the former. For, as

we see, the characteristic features of their nature are serenity,

lordliness, activity, and dullness respectively.

Or to interpret yet in another way :—Nature (svabhava)

is the tendency (Samskara, Vasana) in living beings acquired

by them in the past births, and manifesting itself in the

present birth by way of being ready to yield its effects : and

this nature is the source of the gutias, it being impossible for

the guwas to manifest themselves without a cause. The
assertion that nature (Samskara, Vasana) is the cause (of the

guwas) means that it is a kind of specific cause.* The duties,

such as serenity, are assigned to the four classes in accordance

with the gu«as of Sattva, Rajas and Tamas, which are

brought into manifestation by their respective natural tenden-

cies, and which lead to those duties as their natural effects-

(Objection) :—The duties of Brahman as, etc., are enjoin*

ed by the sastra and are assigned to them by the sastra. How
then can it be said that they are divided according to Sattva

and other guwas ?

(Answer) :—There is no room here for any snch objection-

By the sastra, too, are the duties—such as serenity*—assigned

to the Brahmawas, etc., only in accordance with their respec-

tive gun-is, such as Sattva, but not independently of them.

Wherefore it is said that duties are assigned according to

gu»as, though it has also been said that they are assigned by

the sastra

What then are tbose duties ?—The answer follows :

* Nimitta-kara/xa or secondary cause, as opposed to the Upadana-
dtarana or matearial cause of the gunas, namely* Prakriti.—A.
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42. Serenity, self-restraint, austerity, purity,

forgiveness, and also uprightness, knowledge,
wisdom, faith,— these are the duties of the Brah*
ma^as, born of nature.

4

Serenity ’ and * self-restraint * have already been

explained (xvi. 1, 2). Austerity : physical austerity, and so

on, mentioned above (xvir, 14, 15. 16). Purity : already

explained. Faith ; in the teaching of the scriptures. Born

of nature : this means the same here as in the latter portion

of xviii. 41.

gw ersrr hjrsM 3® 1
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43. Bravery, boldness, fortitude, promptness,

not flying from battle, generosity and lordliness

are the duties of the Kshatriyas, born of nature.

Fortitude : that by which upheld one is not subject to

depression, under any circumstances whatever. Promptness :

the performing, without confusion, of duties which present

themselves quite unexpectedly and demand ready action.

Not flying from battle ; not turning away from foes. Lordliness :

exercise of ruling power over those who are to be ruled.

^raisfST^ 1

44. Ploughing, cattle-rearing, and trade, are

the duties of the Vaisyas, born of nature. And of

the nature of service is the duty of the Sudra,

born of nature.
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Devotion to one’s own duty leads to perfection.

These duties, respectively enjoined on the several castes,

le£id, when rightly performed, to Svarga as their natural

result, as stated in the smritis, such as the following : “Men of

several castes and orders, each devoted to his respective

duties, reap the fruits of their actions after death, and then by

the residual (karma) attain to births in superior countries,

castes and families, possessed of comparatively superior

dharma, span of life, learning, cpnduct, wealth, happiness and

intelligence.” (Apastamba-Dbarmasutra, 2-2*2, 3). And in

the Purawa also are specified the different results and worlds

which the several castes and orders attain. But, from the

operation of a new cause # the following result accrues.

m to i
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45, Devoted each to his own duty; mao
attains perfection

;
how one, devoted to one’s own

duty, attains success, that do thou hear.

Each to Ms own duty

:

as ordained according to his

nature. Man ; he who is qualified (for Karma-Yoga).

Perfection (samsiddbi) : which consists in the body -and senses

being qualified for the devotion of knowledge (jnana-nishtfha)

after all their impurities have been washed away by the per-

formance of one’s own duty.—Can this perfection be attained

directly by the mere performance of one's own duty f ?

—

No.—How then ?—Learn how it can be attained :

* That is. when the same duties are performed, not for the sake of

their immediate results, but for the sake of Moksha.—A.

f The questioner understands * perfection * in the sense of absolute

perfection i, eu Moksha, It is, of course, impossible to attain Moksha

by works alone.—A.
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46. Him from whom is the evolution of (all)

beings, by whom all this is pervaded,—by worship-

ping Him with his proper duty, man attains

perfection.

‘Pravntti * (in the text) may mean either evolution or

activity

;

and it proceeds from the Isvara, the Antaryamin,

the Ruler within. Beings : living creatures. His proper

duty : each according to his caste, as described above.

Worshipping the Lord by performing his duty, man attains

perfection, in so far only as he becomes qualified for the devo-

tion of knowledge (jnana-nish£ha).

Such being the cause, therefore,

swr trjpt: 1
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47. Better is one’s own duty (though) desti-

tute of merits, than the duty of another well

performed. Doing the duty ordained according to

nature one incurs no sin.

Just as a poisonous substance does not injure the worm
born in that substance, so, he who does the duty ordained

according to his own nature incurs no sin.

One ought not to abandon one’s own duty.

It has been said that he who does the duty ordained

according to his nature incurs no sin like a worm bora in

poison, that the duty of another brings on fear, and that he

who does not know the Self cannot indeed remain even for a

moment without doing action. Wherefore,
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48. The duty born with oneself, O son of

Kunti, though faulty, one ought not to abandon

;

for, all undertakings are surrounded with evil, as

fire with smoke.

Born with oneself : born with the very birth of man.

Faulty : as everything is composed of the three guwas. All

undertakings : whatever the duties are
; by context, one’s

own as well as other’s duties
; for. the reason here assigned is

that they are all made up of the three guwas.

Though a man may perform another’s duty, abandoning

what is called his own duty, the duty born with himself, he

is not free from fault
;
and another’s duty brings on fear.*

And since it is not possible for any man who does not know

the Self to give up action entirely, therefore he ought not to

abandon action (karma).

Is entire renunciation of action possible ?

(Now, let us enquire) : Is it because of the impossibility

of entire abandonment of action that no one ought to renounce

one’s own (nature-born) duty, or is it because some sin f

accrues from the abandoning of the duty born with oneself ?

(Question) ;—Now, of what good is this enquiry ?

(Answer) ;—In the first place, if the duty born with one-

self ought not to be abandoned (merely) because of the

impossibility of renouncing action entirely, then it would

follow that there can be nothing but merit in renouncing it

entirely.

* Therefore, it Is not right to do another’s duty.—A.

f The sin (pratyavaya) arising from the neglect of the duty enjoined

in the sruti as obligatory,—A.
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The Sankhya, Buddhistic and Vaiseshika theories.

(Objection) :—Yes
; but an entire renunciation is not

possible.— Is the soul (Purusba) always mobile like the gwas

of the Sankhyas ? Or, is action itself the actor (soul), like

the five Skandhas of the Buddhists, undergoing destruction

every moment ? In either case, an entire renunciation of

action is impossible.*

Now there is also a third theory—When the thing (soul)

acts, then it is active ; when it does not act, then it is

actionless. Such being the case, it is possible to renounce

action entirely- And there is this peculiarity in this theory :

neither is the thing (soul) ever mobile, nor is action itself the

actor (the soul) ; but it is a permanent fixed substance,

wherein action which was non-existent before arises, and

wherein action which has been existent ceases, while the

substance remains pure (actionless), with the potentiality (of

the activity) in it, and as such forms the actor.—Thus say

the followers of Karcada. What objection is there to this

theory P

Refutation of the Vaiseshika theory.

(Answer) :—There is certainly this objection, that it is

contrary to the Lord’s teaching.—How do you know ?—For,

the Lord has said
4

there can be no existence of the non-

existent* (ii. 16) and so on. But according to the followers

of Kawada, the non-existent comes into existence, *and the

existent becomes non-existent. Wherefore their theory is

contrary to the Lord's teaching.

(Objection)
:—How can it be objected to if it agrees with

reason, though it may be opposed to the Lord’s teaching ?

(Answer) ;—We reply :

* inasmuch as it would imply that the soul undergoes change in its

‘ very nature;—A.
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This view is certainly objectionable, because it is opposed

io all evidence.—How ?— If a dvyantika (an aggregate of two

atoms) or other substance is absolutely non-existent before its

production, and if, remaining for a time after production, it

again becomes non-existent, then it follows that what was

non-existent becomes existent, and what is existent will be-

come non-existent ;
that non-entity becomes an entity and an

entity becomes non-entity. In that case it must be that a

non-entity (abhava^ which is to become an entity (bhava) is

like a rabbit’s horn before becoming an entity, and that it

becomes an entity by the action of the threefold cause, —of
the material, the non-material or accidental, and the efficient

•causes, (samavayi-asamavayi-nimitta-kara«as) . Now it is

not possible to hold (in the present case) that a non-entity is

born and needs a cause ; for, it does not apply to other non-

entities, such as a rabbit’s horn If a pot or the like, which

is to be produced (as an effect), be of the nature of an entity,

then we can understand that when it is to be produced as an

effect, it needs a cause so far merely as regards its manifes-

tation-

Moreover, if the non-existent should become existent and

the existent should become non-existent, then nobody can be

certain as to anything whatsoever in matters of evidence and

things ascertainable by evidence, inasmuch as there can be no

certainty that the existent will continue to be existent and the

non-existent will continue to be non-existent

Moreover, when they (the followers of Kawada) say that

a dvyanuka or such other substance is produced as an effect,

they speak of it as connected with its cause and as existent.

Having been non-existent before production, it becomes, in

virtue of the operation of its cause connected with that

cause*—the ultimate atoms—and with existence, by the rela-.

tion known as samavaya, i.e.
f

intimate or inseparable relation
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When (thus) related, i.e. t when it is inseparably connected

with the cause, it becomes existent. Here they may be asked

to explain how the non-existent can have a cause of its own.

We cannot indeed think of a thing which can cause the birth

of a barren woman’s son or his relation to anything else.

(Objection):—The Vaiseshikas do not hold that the non-

existent is related to anything. It is substances, such as

dvyanukas, that are said to be intimately related to their

causes.

(Answer) :—No
;
because they are not supposed to exist

prior to this relation.—The Vaiseshikas do not argue that a

pot or the like exists prior to the action of the potter, the

potter’s stick and wheel. Neither do they hold that clay

assumes by itself the form of a pot. Wherefore, as the only

other alternative, they have to admit that the non-existent

(pot) becomes related (to the cause).

(Objection):— It is not opposed to reason to hold that*

though non-existent, it may be related by samavaya or intimate

relation (to the cause).

(Answer) :—No so ; for, no such thing can be admitted

in the case of a barren woman’s son.—If we are to hold that

the antecedent non-existence (pragabhava) of a pot or the like

becomes related to the cause, but not the barren woman’s

son, notwithstanding that both are alike non-entities (abhava),

it is necessary to show how one non-entity can be distinguished

from the other. Non-existence of one, non-existence of two,

non-existence of all, antecedent non-existence (pragabhava),

non-existence after destruction (pradhvamsabhava), mutual

non-existence (anyonyabhava), absolute non-existence (atyanta-

bhava),—nobody can point out any definite distinction among

these in themselves. In the absence of a distinction, it is

unreasonable to hold that only the antecedent non-existence

of a pot becomes a pot through the action of a potter, etc.,
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that it becomes related to a cause of its own, the pot-

shreds which are existent, that when thus related it can very

well be spoken of as being produced and so on, but that such

is not the case with regard to the non-existence after destruc-

tion (pradhvamsabhava) of the same pot, though both alike

are non-existent. It is unreasonable to hold that other non-

existences (abhavas), such as non-existence after destruction,,

can never become (an existent effect) and so on, whereas

antecedent non-existence alone, such as that of dvyawuka and

the like substances, can become (an existent effect) and so on,

though it is an abhava or non-existent quite as much as non-

existence after destruction or absolute non-existence*

(Objection)
:—We do not>hold that the non-existent be-

comes the existent.

(Answer) :—Then the existent becomes existent,—far

instance, a pot becomes a pot, a cloth becomes a cloth.

This* too, is opposed to all evidence* like the theory that non-

existent becomes existent.

Refutation of the Parinama-Vada.

As to the Parmama (transformation) theory of the

Sankhyas, even that theory does not differ from the theory of

the'Vaiseshikas, inasmuch as it postulates the production of

properties non-existent before* as well as their destruction.

Even .admitting their explanation that by manifestation or

disappearance (an effect is said to come into existence or

undergo destruction), the theory is all the same opposed to

evidence, as may be found if we enquire whether the manifes-

tation and disappearance are previously existent or non-

existent.

For the same reason, we have to condemn that theory

also which says that production etc., of an effect, are only

different states of the cause itself.

31
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The Lord’s theory of illusion.

As the only other alternative, there remains this theory,

that the One Existence, the sole Reality, is by avidya>

imagined variously, as so many things undergoing production,

destruction and the like changes, like an actor on the stage.

This doctrine of the Lord has been stated in ii. 16 ; the

consciousness of the existent (sat) being constant and the

consciousness of all the rest being inconstant

The enlightened alone can renounce action entirely.

(Objection)
•—Then, the Self being immutable, where is

the impossibility of renouncing all action entirely ?

(Answer) Action is the property or attribute of the

gunas, be they regarded as real things, or as things set up by

avidya. It is ascribed to the Self through avidya, and it has

therefore been said that no ignorant man (avidvan) can

renounce action entirely even for a moment (iii. 5). On the

other hand, he who knows the Self is able to renounce action

entirely, inasmuch as avidya has been expelled by vidya or

wisdom ;
for, there can be no residue left of what is ascribed

by avidya. Indeed, no residue is left of the second moon

created by the false vision of the Imz'ro-affected eye, even

after the removal of timira. Such being the case, the

statements contained in v. 13, xviii. ^5, 46 are quite

reasonable.

Perfection in Karma-Yoga leads to

absolute Perfection.

It has been said that the perfection reached by means of

Karma-Yoga consists in becoming qualified for jnana-nishtfha,

the Path of. Wisdom ; and it is with a view to describe, as the

fruit thereof, the naishkarmyasiddhi, —perfection in the form

of absolute freedom from action, known as jnana-nishtha,—

that the Lord now proceeds to teach as follows :
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4g. He whose reason is not attached any-

where, whose self is subdued, from whom desire

has fled, he by renunciation attains the supreme

state of freedom from action.

He whose reason (budhi, anta/Hcara/m) is free from

attachment to sons, wife, and other objects of attachment,

whose seif (anta/i-kara«a) is brought under his own control,

from whom desire for the body, for life, and for pleasures

has fled —a person of this sort who knows the Seif attains to

the supreme perfection, tol absolute freedom from action

(naishkarmyasiddhi), by samnyasa. In virtue of his know-

ledge of the unity of the actioniess (nishkriya) Brahman and

the Self, all actions have fled from him* This is known as

the state of absolute freedom from action
;
and it is a siddhi

or perfection. — Naishkarmyasiddhi may also mean the

attainment (siddhi) of naishharmya
, the state in which one

remains as the actioniess Self. It is supreme as distinguished

from the perfection attainable by Karma-Yoga
;

it is the state

of immediate liberation (sadyo-mukti). This state is attained

by samnyasa or right knowledge,—or better still,- by the

renunciation of all actions for which one is prepared by his

right knowledge* and so says the Lord in v. 13.

Now, the Lord proceeds to teach how a man who, having

attained perfection (as described above in xviii. 46) by

performing bis duty (as taught above) in the service of the

Lord, has come by the discriminative knowledge of the Self,

can attain the perfection known as naishharmya or absolute

freedom from action, ue^ a Arm unswerving stand in the

knowledge of the pure Self.
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50. How he who has attained perfection

reaches Brahman, that in brief do thou learn from
Me, O son of Kunti,—that supreme consummation
of knowledge.

The perfection he has already attained consists in the

body and the senses being prepared for devotion to knowledge

as a result of the Grace of the Lord worshipped through his

duty. Reference to this (perfection) serves as a prelude to

what follows.—What is that perfection to which that

reference forms a prelude ?—It is the process of jnana-

nish£ha, or devotion to knowledge, by which he attains

Brahman, the Supreme Self. That process, the, way to the

attainment of j«ana-nish£ha, do thou understand with certainty

from my speech,— Is it to be described at length ?-HNo, says

the Lord ;
it will be described only in brief.

Absolute perfection is the consummation of
Self-knowledge.

What the attainment of Brahman 1—referred to in the

words “ how he reaches Brahman,”—is, the Lord proceeds to

specify in the words “ that supreme consummation of know-

ledge.” Consummation (nishJha) means perfection, the final

or highest stage.

* (Question) :—Consummation of what ?

* The following discussion in the form of questions and answers is

ntended to show that the consummation of knowledge is a well-defined

end as spoken of here. It is the consummation of Brahma- j«ana
^knowledge of Brahman). Brahma-jwana is npt different from Self-

knowledge, and the nature of the Self is defined here in ii. 20 and in the

Upanisbads t and it can also'jbe ascertained by reasoning upon scriptural

t«xts t which describe hi as “ devoid of attachment and immutable ”

A.
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(Answer) :—Of Brahma-jnana or knowledge of Brahman*
(Question) : Of what nature is the consummation of

Brahma-jnana ?

(Answer) :—Of the same nature as Atraajnana or Self-

knowledge.

(Question) :—Of what nature is the Self-knowledge ?

(Answer) ;—Of the same nature as the Self.

(Question) ;—Of what nature is the Self ?

(Answer) ;—Qf the nature described by the Lord and in

the passages of the Upanishads, and (ascertainable) by nyaya

or reasoning (upon the scriptural texts).

Is Self-knowledge possible at all ?

(Objection) :—Knowledge or cognition (jnana) is of the

form of its object. But it is nowhere admitted that the Self

is an object of cognition or has a form,

(Answer) ;—The Self has a form, as taught in the scrip*

tural passages, ‘ In colour like the sun ’ ($ve. Up. 3-8)

;

* Luminous in form * (Chha, Up* 3-14-2); * Self-luminous*

(Bri. Up. 4-3-9).

(Objection) :—No ; those passages are intended to

remove the idea that the Self is of the nature of darkness

(Tamas).—When the Self is said to be neither of the form of

a substance nor of an attribute, it would follow that the Self

is of the nature of darkness : and the preventing of this idea

is the aim of the descriptions such as
1
In colour like the sun/

Form is specifically denied, the Self being described as
' formless * (Kafha-Up. 3-15)- Neither is the Self an object

of cognition, as taught in passages like the following :
lt

His

form stands not in (oui^ ken, nor can any one see Him with

the eye** (Sve. Up. 4-20)
;
“ Without sound and touch

**

(Ka*ha*Up* 3-15). Wherefore it is wrong to speak of a

cognition of the form of the Self.
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Such being the case, how can there be a cognition of the

Self ? Indeed, all cognition, whatever be its object, is of the

form of that object. And it has been said that the Self is

formless. If both the Self and the cognition thereof be
formless, bow is the constant meditation of Self-knowledge or

the consummation thereof to be attained ?

The Self reveals Himself in Pure Reason.

(Answer) :~Do not think so : for it can be shown that

the Self is extremely pure, extremely clear, and extremely-

subtle. And Buddhi Treason) being as pure, etc., as the Self*

it can put on the semblance of that aspect of the Self which

is manifested as consciousness. Manas puts on a semblance

of Buddhi, the sense-organs put on a semblance of Manas,

and the physical body again puts on a semblance of the

sense-organs. Wherefore common people look upon the

mere physical body as the Self. And the Lokayatikas (mate-

rialists) who argue that consciousness is a property of the

physical body declare that the Purusha or Soul is identical

with the physical body endued with consciousness. Simi-

larly, others again argue that consciousness is a property of the

senses ; others again argue that consciousness is a property of

Buddhi. There are a few who hold that there is something

within even beyond the Buddhi, viz,, the Avyakta (the

Unmanifested) also called the Avyakrita(the Undifferentiated),

in the form of Avidya ; and they say that the Avyaknta Js the

Self* Everywhere, from Buddhi down to the physical body,

the cause of illusory indentification of each with the Self is its

wearnig a semblance of the consciousness of the Self ; and it

is therefore unnecessary to impart directly a knowledge of

the Self.—What then is necessary ?—What is necessary is the

mere elimination of the not-Self associated with the Self,

—

* Those who study and contemplate upon the Cause of the universe

regard the Antaryamin, the Avyahrita endued with consciousness, as the

Self.—A*
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names, forms and the like ; but it is unnecessary to try and

teach what the consciousness of the Self is like, inasmuch as

it is invariably comprehended in association with all objects

of perception which are set up by avidya. Accordingly, the

Vijnanavadins, the Buddhistic Idealists, hold that there is

aothing real except ideas, and that these ideas require no

external evidence (to prove their existence), inasmuch as it is

admitted that they are self-cognized- Therefore we have

only to eliminate what is falsely ascribed to Brahman by

avidya ; we have to make no more effort to acquire a know-

ledge of Brahman as He is quite self-evident- Though thus

quite self-evident, easily knowable, quite near, and forming

the very Self, Brahman appears—to the unenlightened, to

those whose reason (Buddhi) is carried away by the differen-

tiated phenomena of names and forms created by avidya—as

unknown, difficult to know, very remote, as though He were

a separate thing. But to those whose reason (Buddhi) has

turned away from external phenomena, who have secured the

grace of the Guru and attained the serenity o{ the self (manas),.

there is nothing else so blissful, so well-known, so easily

knowable, and quite so near as Brahman- Accordingly, the

knowledge of Brahman is said to be immediately comprehend-
ed andunopposed to dharma (ix. 2-)

Some conceited philosophers hold that reason ("Buddhi)

cannot gr&sp the Self, as He is formeless, and that therefore

the Devotion of Bight Knowledge is impossible of attainment.

True, it is unattainable to those who have not been pro-

perly initiated into the traditional knowledge by the Gurus

(the Great Ones), who have not learned and studied the

(teachings ofthe) Vedanta, whose intellect is quite engrossed

in the external objects of senses, and who have not been

trained in th& right sources of knowledge. But, for those

who are diffetently situated, who have been duly initiated

etc-,) it is qute impossible to believe in the reality of the
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dual—the perceiver and the perceived—of our external

perception, because they perceive no reality other than the

consciousness of the Self* And we have shewn in the prece-

ding sections that this—not the reverse—is the truth, and the

Lord also has declared the same in ii. 69* Wherefore it is

only a cessation of the perception of the differentiated forms

of the external world that can lead to a firm grasp of the real

nature of the Self. For, the Self is not a thing unknown to

anybody at any time, is not a thing to be reached or got rid

of or acquired. If the Self be quite unknown, all under-

takings intended for the benefit of oneself would have no

meaning. It is not, indeed, possible to imagine that they are

for the benefit of the physical body or the like which has no

consciousness ; nor is it possible to imagine that pleasure is

for pleasure’s sake and pain is for pains’s sake. It is, moreover,

the Self-knowledge which is the aim of all endeavour.*

Wherefore, just as there is no need for an external evidence

by which to know one’s own body, so there is no need for an

external evidence by which to know the Self who is even

nearer than the body. Thus it is clear that, to those vfao can

discriminate, the Atma-jnana-nish^ha (devotion to Self-know-

ledge) is easy of attainment

Cognition and the Cogniser are self-reveaM.

Those also who had that cognition (j^ana) is formless

and is not known by immediate perception must admit that,

since an object of knowledge is apprehended through cogni-

tion, cognition is quite as immediately known as pleasure or

the like.

Moreover, it cannot be maintained that cognition is a

thing which one seeks to know.— If cognition wete unknown,

it would be a thing which has to be sought after just as an

All action enjoined in the srutt is intended only asa means to Sel

knowledge. Vide ,
Vedanta-Sutras III* iv. 26-27—A,
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object of cognition is sought after. Just as, for example, a

man seeks to reach by cognition the cognisable object such as

a pot, so also would he have to seek to reach cognition by
means of another cognition. But the fact is otherwise.

Wherefore cognition is self‘revealed, and therefore, also, is

the cogniser self-revealed.

Therefore it is not for the 'knowledge (of Brahman or the

Self) that any effort* is needed ; it is needed only to prevent

as from regarding the not-Self as the Self. Therefore,

Devotion to Knowledge (j«ana-nish£ha) is easily attainable.

The Path to Absolute Perfection.

How is this consummation of knowledge t to be attained?

Listen

:

i^Tf 3^1 iprSRHFf ^ I

*nrt#r zgm ^ hm il

51. Endued with a pure reason, controlling

the self with firmness, abandoning sound and other

objects, and laying aside love and hatred
;

Pure : free from illusion (maya), from doubt and mis-

conception. Eeason (buddhi) : the determining faculty. The

Self: the aggregate of the body and the senses. Abandoning

etc: (as we should understand from the context) all superflu-

ous luxuries, all objects except those only which are necessary

for the bare maintenance of the body, and laying aside lorn

and hatred even for those objects which appear necessary for

the maintenance of the body.

* With a view to bring into existence something that does not already

exist by means of an act enjoined in the Sruti.—A.

t A continuous current of the knowledge of Brahman; the reason

merging in Brahman through the elimination of all alien attributes

ascribed to Him.—A.
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Then,

’aim'fJITO H3? ggqn^Tcr; II ^ u

52. Resorting to a sequestered spot, eating

but little, speech and body and mind subdued*

always engaged in meditation and concentration,

endued with dispassion
;

Resorting, etc.

:

ever accustomed to resort to such se-

questered spots as a jungle, the sandbank of, a river, the-

mountain-cave- Eating but little : as conducive to the sere-

nity of thought by keeping off sleep and such other -evils.

This devotee of. wisdom should also restrain his speech, body
and mind. With all the senses thus quieted, he should always
and devoutly practise Dhyana or mediation upon the nature

of the Self, and Toga or concentration of the mind on the-

Self. Jlways: ; this implies that he has to do nothing else, no
mardrajapa (repetition of chants or mystic formulae), etc.

Dispasnon ; absence of desire for visible and invisible objects*.

This should be a constant attitude of the mind.

Moreover,

sera vmm. 1
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53. Having abandoned egotism, strength*

arrogance, desire, enmity, property, free from the
notion of “ mine,” and peaceful, he is fit for be-

coming Brahman.

Egotism, : identifying the Self with the body, etc.

Strength that strength which is combined with passion and

desire, but not the physical or any other strength : the latter
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being natural, its abandonment is not possible. Arrogance :•

which follows the state of exultation and leads to the trans-

gression of dbarma, as said in the smnti

:

“ When a man exults, he becomes arrogant, and when he

becomes arrogant, he transgresses dharrna
,J—

(Apastamba-Dharmasutra
,
1-13-4).

Property : though a man is free from all passions of the

mind and the senses, he may own so much of external belong-

ings as is necessary for bodily sustenance and for the observ-

ance of his duties (dharma)
; but even this the aspirant

abandons ; z,e., he becomes a Paramahamsa-Parivrajaka, a

saranyasin of the fourth or highest order. He does not regard

even the bodily life as his. Peaceful : free from exultation

and care. Such a devotee of wisdom is fit to become
Brahman.

The consummation of Knowledge attained

by Devotion.

In this way,

asnjsr: * wgfa j

*HT: 55WT TOq; II li

54* Becoming Brahman, of serene self, he
neither grieves nor desires, treating all beings

alike.; he attains supreme devotion to Me.

How who has reached Brahman and attained self-serenity

does not grieve regarding his failure to accomplish an object

or regarding his wants. It is not indeed possible to suppose

that he who knows Brahman can have a longing for any

object unattained
;
therefore the words “ he neither grieves nor

desires ” is tantamount to saying that such is the nature of the

man who has become Brahman. 1—Another reading makes the

passage mean “ he neither grieves nor exults.
1*— Treating all
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beings alike : he regards the pleasure and pain of all creatures

equally with his own, t.e. # that they would affect them just as

they affect himself).—It is not meant here that he sees the

identity of the Self in all, as this will be mentioned in the

next verse.—Such a devotee to wisdom attains highest devo-

tion to me, the Supreme Lord,—the fourth or the highest of

the four kinds of devotion,

—

vix., the Devotion of Knowledge,

—spoken of in vii. 16.

Then,

HTOT*?5tHTI% Kirmi |

?WF fir 0*3^193. It II

55 . By Devotion he knows Me in truth, what
and who I am ; then, knowing Me in truth, he

forthwith enters, into Me.
By Bhakti, by the Devotion of Knowledge, he knows Me

as I am in the diverse manifestations caused by upadhis. He
knows who I am, he knows that I am devoid of all the diffe-

rences caused by the upadhis, that I am the Supreme IPurusha,

that I am like unto akasa
;
he knows Me to be non-dual, the

one Consciousness (Chaitanya), pure and simple, unborn,

undecaying, undying, fearless, deathless. The knowing Me
in truth, he enters into Myself immediately after attaining

knowledge.

It is not meant here that the act of knowledge and the act

of entering are two distinct acts,—What then is the act of

entering P—It is the knowledge itself ;
for, there is nothing to

be effected (by knowledge) other than itself, .as the Lord has

taught.
e< Do thou also know Me as Kshetrajna” (xiii. 2).

(Objection):—The statemet that “by the supreme

devotion of knowledge he knows Me,” involves a contradic-

tion.—How P—Thus : when the knowledge of a certain object

arises in the knower, then and then alone the knower knows
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that object ; no devotion to that knowledge, no repetition of

the knowledge, is necessary. Therefore, the statement that
“
he knows Me, not by knowledge, but by devotion to know-

ledge, by a repetition of knowledge/’ involves a contradiction.

{Answer) ;—This objection does not apply here ,* for, the

word “ devotion (nishtha)’* means that the knowledge aided by
all the favourable conditions of its rise and development and

freed from obstacles culminates in a firm conviction by one’s

own experience. When the knowledge of the unity of the

individual Self (Kshetraj«a) and the supreme Self (Para-

matman), generated by the teachings of the Scriptures and

the master under conditons favourable to the rise and ripening

of that knowledge

—

viz., purity of mind., humility and other

attributes (xiii, 7. et seq.)—and accompanied with the renun-

ciation of all works which are associated with the idea of

distinctions such as the agent and other factors of action,

culminates in a firm conviction by one’s own experience, then

the knowledge is said to have attained supreme consumma-
tion. This jnana-nishtfha (Devotion of Knowledge) is referred

to as the Supreme or fourth kind of Devotion, Bhakti (vii, 17),

—supreme as compared with the remaining three kinds of

Devotion, with that of the distressed, etc., (vii. 16). By this

supreme devotion the aspirant knows the Lord as Pie is, and

immediately afterwards all consciousness cf difference between

the Isvara and the Kshetrajwa disappears altogether. Thus
there is no contradiction involved in the statement that “ by

the Devotion of Knowledge (the aspirant knows) Me.”

Renunciation of all works is necessary for
absolute perfection.

Then alone can the well-ascertained teaching of all

scriptures-—^*., the Upanishads, Itihasas, Purawas and

Smritis—enjoining retirement have a meaning. The scrip-

tural texts are such as the following

:
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“ Knowing It, they renounce and lead a mendicant life/*"

—(Bri. Up. 3-5-9).

,c

Wherefore they say that renunciation is excellent

among these austerities*”—(Yajniki-Up- 79.)

“ Renunciation excels/’

—

{Ibid, 78),
u
Sawnyasa is the renunciation of actions.”

* c

Having abandoned Vedas, this world and the next/*

etc.—(Apastamba“Dharmasutra, 2-23-1 3).

“ Renounce dharma and a-dharma.”

And so on. Here, in the Gita also, passages of similar

import (such as v. 1 2) occur, it cannot be held that these

passages are meaningless. Nor can it be held that they are

arthavadas
,
mere explanatory or incidental remarks (not

meant as obligatory injunctions)
;

for they occur in the

sections which specially treat of renunciation.

Moreover, (renunciation of works is necessary) because

Moksha consists in the realisation of the immutability of one’s

own Inner Self. He who wishes to reach the eastern sea

should not indeed travel in the opposite direction, by the

same road that the man who wishes to go to the western sea

chooses. And the Devotion of Knowledge (jnana-nisbtfha)

consists in an intent effort to establish a continuous current of

the idea of the Inner Self (Pratyagatman) ,* and there would

be a. conflict if that devotion were to be conjoined with ritual

(karma), which is like going towards the western sea. It is a

firm conviction of philosophers that the difference between the

two is as wide as that between a mountain and a mustard

seed. Hence the conclusion that the Devotion of Knowledge

(jnana-nisttfha) should be practised by renouncing all action.

Devotion to the Lord by works enjoined.

The perfection accruing as the fruit of that Bhakti-Yoga,

which consists in worshipping the Lord through one’s own
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duties qualifies the aspirant for the Devotion of Knowledge

which culminates in moksha. This Bhakti-Yoga, the Yoga of

Devotion to the Lord, is extolled here, in this section which

sums up the teaching of the sastra, with a view to firmly

'impress that teaching.

F?<?r fsnoir ssram: i

srras ’nprsjpnr h u

56. Doing continually all actions whatsoever*

taking refuge in Me,—by My Gxace he reachesthe

eternal undecaying Abode.

Doing all actions including even the prohibited actions,

whoso seeks refuge in Me, Vasudeva, the Lord, with his

whole self centred in Me, reaches the eternal Abode of Vishuu

by the Grace of the Lord.

Wherefore,

trrer qwc 1

mkxit ^ w 11

57, Mentally resigning all deeds to Me,

regarding Me as the Supreme, resorting to mental

concentration, do thou ever fix thy heart in Me.

Mentally : with discriminative faith.* All actions : prer

ducing visible and invisible results. Me : the Lord. As
taught in ix. 27, do thou dedicate all thy actions to Me.
Regarding : regarding Me, Vasudeva# as the highest goal ;

his whole self centered in Me. Regarding
, &c : resorting to

the Buddhi'Yoga (samahita-buddhitva, steady-mindedaess,

firm faith as thy sole refuge.

* *\ the faith that knowledge alone obtainable by the Lord's

Grace,'—but not works, finally leads to salvation.—A,
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sw r^ff*rm u <<<: n

58. Fixing thy heart in Me, thou shalt, by
My Grace, cross over all difficulties ; but if from

egotism thou will not hear (Me), thou shalt perish.

Difficulties : the impassable obstacles arising from
(avidya), the cause of sawsara. Egotism : the idea that thou

art a learned man. If thou wilt not abide by mv advice,

then thou shalt be ruined.

Neither shouldst thou think, “ I am independent
; why

should I obey the dictates of another
99

?

zvmmvsk h ^ n

59. If, indulging egotism, thou thinkest ‘1

will not fight,’ vain is this, thy resolve
;
nature will

constrain thee,

Thinke*t, resolvest. Vain : for, thy nature as a Kshatriya

will constrain thee to do so.

Also because,

^ it u

60. Bound (as thou art), O son of Kunti, by
thy own nature-born act; that which from delusion

thou likest not to do, thou shalt do, though against

thy will.

Nature-horn : such as prowess, &c., mentioned above
(xviii- 43). hgainst thy will : in subjection to some external

force.
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For,

s&jarci issrs^jf i%sr% i

*F5tT^3n% 'RFP5T \\ %% U

6r. The Lord dwells in the hearts of all

beings, O Arjuna, whirling by Maya all beings (as

if) mounted on a machine.

The Lord (I*vara) : the Ruler, Narayawa. Arjuna

pure in the internal self, of a pure anta/r-karana. The word
<s
Arjuna ” is used in the sense of ‘ pure ’ in the JBig-Veda.

14 The dark day and the light day*
55

(6-9T). He causes all

beings to revolve as if

—

4

as if’ being understood—mounted

on machines, like wooded dolls mounted on a machine. By

Maya : by causing illusion.
4 Whirling ’ should be construed

with
4

dwells*

wtar mw i

mm wr u $ \ w

62* Fly unto Him for refuge with all thy

being, O Bharata ; by His Grace shalt thou obtain

supreme peace (and) the eternal resting place.

Seek thou that Lord as thy sole Refuge with thy whole

being for relief from the distress of sawsara- Then by His

Grace, thou shait obtain supreme peace and attain to My—
Vishnu’s—Supreme Eternal Abode.

?r% 3 irwrrws Qwi&mi mi i

63. Thus lias wisdom, more secret than all

that is secret, been declared to thee by Me; reflect

thou over it all and act as thou pleasest.

32
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Me

:

the Omniscient Lord. B

:

the Sastra, the teaching

declared above, All

:

everything that has been taught-

Devotion to the Lord is the Secret of success

in Karma-Yoga.
Listen to what I am again going to say :

5: U trcu |
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64. Hear thou again My word supreme, the

most secret of all
;

because thou art My firm

friend, therefore will I tell thee what is good.

Again : though it has been more than once declared. I

do not tell thee either from fear or from hope of reward :

thou art My firm friend, thou art ever beloved of Me
; and for

this reason I shall tell thee of the supreme good, the means
of attaining knowledge. This last is, indeed, the highest of

all kinds of good.

What is it ?—The Lord says :

*rr \

irwWtf ir srrasfR ftrarsfa if a a

65. Fix thy thought on Me, he devoted to

Me, worship Me, do homage to Me. Thou shalt

reach Myself. The truth do I declare to thee
;

(for) thou art dear to Me.
Thou, shalt reach Myself: thus acting— looking up

to Vasudeva alone as thy aim, means, and end-—thou shalt

come to Me. In this matter I make a solemn promise.

—

The meaning of the verse is this. Thus, knowing that the

Lord’s declarations are true, and being convinced that moksha
is a necessary result of devotion to the Lord, one should look

to the Lord as the highest and sole Refuge.
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Right Knowledge and Renunciation.

Having thought in conclusion that the supreme secret of

the Devotion of Karma-Yoga is the regarding of the Lord as

the sole Refuge, the Lord now proceeds to speak of the Right

Knowledge, the fruit of the Devotion of Karma-Yoga, as

taught in the essential portions of all the Vedantas

(Upanishads)

:

m j

*rr 11 %% ||

66. Abandoning all righteous deeds, seek me
as thy sole Refuge

;
I will liberate thee from all

sins
;
do thou not grieve.

Righteous deeds (dharma)
;
including unrighteous deeds

(a-dharma) also, since naishkarmya or freedom from all

action is intended to be taught here. Here may be cited

such passages of the sruti and the smnti as the following

“ Not he who has not abstained from evil deed. ..can

attain It.”—(Katfha-Up. 1-2-24).

“ Abandon dharma and a-dharma.,*

So, the passage means
u
renouncing all works/ 1 Me atom ;

the Isvara, the Self of all, dwelling the same in all. Seek

Me as thy sole Refuge: in the belief “l myself am that

Isvara i e ,
do thou understand that there is naught else

except Me. When thou art firm in this faith, I shall liberate

thee from all sins, from all bonds of dharma and a-dharma*

by manifesting Myself as thy own Self. So it has been
already said here,

“ I destroy the darkness born of ignorance by the lumi-

nous lamp of wisdom, abiding in their self.”—(x. IL>

Wherefore do thou not grieve.
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What is the means to the Highest Bliss,—Knowledge
or Worts?

What has been determined in the Gita-sastra as the

means of attaining the Highest Bliss (nis-sreyasa) ? Is it

Knowledge fjnana), or Works (karma), or both together ?•

Whence this doubt ?

It has been said “ Knowing which one attains the Im-
mortal” (xiii. 12), and ‘‘Then knowing Me in truth, he forth-

with enters into Me” (xiii. 55): these and other passages

teach that the Highest Bliss is attained by mere knowledge.

Such passages again as “Thy concern is with action alone*'

(ii. 47), and
4

‘Do thou also perform action,” (iv. 1 5), teach

that performance of works is quite obligatory Since it has

been taught that both knowledge and works are obligatory,

there may arise a doubt as to whether also the two conjoined

may not constitute the means to the Highest Bliss,

WTiat is the good of this enquiry at all?

It is this, viz., to determine which one of them forms the

means to the Highest Bliss. Wherefore, the subject is very

wide and is worth investigating.

Self-Knowledge alone is the means to the Highest
Bliss.

Pure Self-knowledge alone is the means to the Highest

Bliss; for, as removing the notion of variety, it culminates in

liberation (kaivalya.) Avidya is the perception of variety

involving actions, factors of action, and the ends of actions.

It is always present in the Self. “Mine is action : I am the

agent ;
I do this act for such and such a result in this form,

avidya has been active in time without a beginning. The
remover of this avidya is the knowledge of the Self arising in

the following form. “ Here I am, free, a non-agent, action

-

less, devoid of results for such a knowledge removes the
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notion of. variety which causes one to engage in action.—The

word “ alone ” (in the opening line of this paragraph) is

intended to exclude the two other alternatives : neither by

works alone, nor by works and knowledge conjoined together,

is the Highest Bliss attained. Since, moreover, the Highest

Bliss is not an effect to be accomplished by action, works

cannot be the means to it* Indeed, the Eternal Keality is

not produced either by knowledge or by works*

(Objection) ;—Then, even the pure knowledge serves ino

purpose 1

(Answer) Notso; for, by removing avidya, it culmi-

nates in emancipation, which is a visible result.—We know

from experience that knowledge which removes the darkness

of avidya culminates in emancipation as its result; for

instance, in the case of a rope (mistaken for a serpent), as

soon as the light of the lamp removes the darkness which

caused the error, the rope is no longer mistaken for a serpent.

The result of illumination culminates indeed in the emancipa-

tion of the rope, m freeing the rope £rom the various mistaken

notions of serpent, etc., which then cease altogether. So*

too, as regards the Self-knowledge.

Knowledge cannot be conjoined with Works.

Now when the agent and other factors of action are

operating in the act of cutting or in the act of churning Bre,

—each act producing a visible result,—they cannot tat the

same time) operate in another act productive of another result

different from severance or the kindling of a fire ; so also

when the agent and other factors of action are concerned in

the act of knowledge-devotion (j nana~msh£h%),—whereof

alike the result is visible,—they cannot at the same time

operate to bring about another act productive of a result

other than the emancipation of the Self. Wherefore, the

Devotion of Knowledge cannot be conjoined with works.
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(Objection)

;

—They may be conjoined, just as the act of
eating and the acts of fire worship (agnihotra), etc * are con-
joined.

(Answer);^—No; for, emancipation being the result of
knowledge, (the devotee of knowledge) cannot desire the
result of works.—When there is an alkspreading flood of

water close by, nobody would ever think of constructing wells
and tanks to any purpose. So also when knowledge leading
to emancipation as its result has been attained, nobody would
ever desire any other result or seek to do an act by which to

obtain that other result. He who is engaged in an act by
which he hopes to acquire a whole kingdom will not certainly

engage in an act which can at best secure for him a piece of
land, nor will he cherish a desire for it Therefore works are
not the means to the Highest Bliss. Neither is a conjunction

of knowledge and works possible. Nor can it be held that

knowledge which leads to emancipation requires the aid of
works; for as removing avidya, knowledge is opposed to
works* Indeed, darkness cannot remove darkness. There-
fore, knowledge alone is the means to the Highest Bliss.

Refutation of the theory that salvation is attained

by works alone.

(Objection);—No. For, by neglect of nitya or obligatory
works one incurs sin (pratyavaya)

;
and kaivalya or emanci-

pation is eternal.

(To explain) :—It is wrong to say that emancipation is

attained by knowledge alone
;

for by neglect of the nitya-

karma or obligatory works enjoined in the aruti, a man incurs
sin wdiich leads him to hell, etc.

(Counter-objection):—Thus, then, since moksha is not
to be attained by works, there can be no hope of attaining
moksha at all.
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(Rejoinder)
;—There is no room for any such objection,

inasmuch as moksha is eternal. The sin of omission (prat-

yavaya) is avoided by the observance of the nitya-karma or

obligatory works; by avoiding the prohibited acts, no obnoxious

bodies are generated
; by avoiding the kamya-karma or inte-

rested acts no desirable body either generated; and when
the present body perishes on the exhaustion of the fruits of

the works which have given rise to the body, no more causes

then exist which can generate another body ; and when
attachment and other passions are expunged from the heart,

the emancipation of the Self—i.e., the realisation by the Self

of His own true nature—is attained without any effort.

(Counter-objection):— 1

Those of the acts done in the

past innumerable births, which have not yet begun their

effects, and of which some lead to heaven and others to hell,

and so on, have not been extinguished, because their effects

have not been enjoyed.

(Rejoinder) No; for we argue that the fruits of those

works are reaped in the form of the trouble and pain involved

in the performance of the nitya-karma . Or the nitya-karma

may, like the prayaschitta or expiatory act, serve to destroy

past sins. The works which have begun their effects being

exhausted by the enjoyment of their fruits, and no new works

being undertaken, it follows that emancipation is attained

without any effort.

(Answer):—No ; for the sruti says that there exists no

other road to moksha than knowledge:

‘‘Knowing Him alone, one crosses beyond death;

there exists no other road to the Abode.” (Svet. Up. 3.8).

Srati says, further, that moksha is as impossible for the

unwise man as it is impossible lor men to compress the akasa

like leather (Ibid. 6—20). And the Puranic tradition also

ays that ‘one attains emancipation by knowledge.®
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Moreover, the good deeds (pimya-karma) which have not

yet begun their effects cannot be said to have been exhausted.

Just as the existence of sins which have not begun their

effects is possible, so also the existence of good (pu«ya) deeds

which have not yet begun their effects is possible
;
and as

these cannot be exhausted without generating another body,

xnoksha is not possible.

Neither is it possible to generate no new merit and de-

merit (dharma and adharma in this body), inasmuch as des-

truction of love and hatred and delusion which lead to acts of

merit and demerit cannot be effected except by means of Self-

knowledge- Because the sruti says that the nitya-karma

produces merit (pu^ya) as its result, and because the soiriti

says that, by performing their proper duties, the several

castes and orders attain to a high immeasurable happiness, the

exhaustion of works is not possible.

Refutation of the theory that the Nitya-Karma
leads to no future births.

Now, as to the contention: As painful in itself, the nitya~

karma is itself the fruit of sinful deeds committed in the past >

apart from itself, the nitya-karma bears no distinct fruit,

because the sruti speaks nowhere of its fruits, the mere circum-

stance of a man being alive forming a sufficient ground for its

necessary performance.

We say, no ; for, it is impossible for those deeds to yield

their fruits which have not yet begun to work out their effects.

Neither can there be any variety in the pain (involved in the

performance of the nitya-karma).

{To explain) :— It is wrong to say that the fruits of sinful

deeds committed in the past births are reaped in the form of

the trouble and pain involved in the performance of the nitya-

karma. We cannot indeed understand how the fruit of the
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deeds which did not sprout up for fruition at the time of death

can be reaped in the birth caused by another set of deeds.

Otherwise, there would be nothing unreasonable in the sup-

position that infernal suffering is possible the very birth that

has been generated by Agmhotra (fire*sacrifice) for the enjoy-

ment of the fruit thereof i. e , for the enjoyment of heaven

(svarga).

Moreover, the pain involved in the performance of the

nitya-karma cannot answer to that variety of suffering (which

should result from the variety) of acts of sin. While many
acts of sin productive of as many distinct kinds of suffering

may possibly exist, to suppose that their effects consist in the

mere trouble and pain involved in the observance of the nitya-

karma would lead to the further supposition—which it is im-

possible to hold-—that the suffering inflicted by the pairs of

opposites, diseases and the like, has no cause of its own, and

that the trouble and pain involved in the observance of the

nitya-karma is alone the effect of past sins, but not the pain

of carrying stones on the head or the like-

Besides, it is irrelevant to say that the trouble and pain

involved in the observance of the nitya-karma constitutes the

result of the sinful deeds done in the past.—How ?—It has

been urged that no extinction of the past sin which has not

begun to bear fruit is possible
;
whereas you say that the fruit

of the deed which has begun to bear fruit—not the fruit of

the deed which has mt begun to bear fruit—is reaped in the

form of the trouble and pain involved m the observance of the

nitya-karma. If, on the other hand* you mean that the whole

sin committed in the past has begun to bear fruit, then there

is no ground for the specification that the mere trouble and

pain involved in the observance of the nitya-karma are the

fruits (of those sinful deeds which Jba^e not begun to produce

their effects). It would then also follow that the enjoining of
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the nitya-karma has no purpose to serve
;
for, the sinful deeds

which have begun their effects can be extinguished by merely

undergoing the effects so produced.

Moreover, if pain be the result of the nitya-karmas en~

joined in the sruti that pain may arise from the trouble involv-

ed in the observance of the nitya-karma itself as from any

other active exercise : it is therefore unreasonable to suppose

that it is the result of another action.

Again as enjoined on a man on the mere ground of his

being alive, the nitya-karma cannot be, any more than a

prayaschitta or expiatory act, the effect of sins committed in

the past. An expiatory act, enjoined by a reason of a certain

act of sin having been committed, is not the fruit of that sinful

act. If, on the other hand, the pain of the expiatory act be

the effect of the very sinful act which forms its occasion, then 9

it would follow that the trouble and pain involved in the per-

formance of the nitya-karma occasioned by the man’s being

alive, etc., is the effect of that very state of being alive which

has occasioned the necessity ; the nitya-karma and prayaschitta

being alike necessitated by the particular occasions respec-

tively.

Moreover, the trouble and pain involved in the per-

formance of a nitya-agnihotra (fire-worship done as a duty)

and a kamya-agnihotra (fire worship done with a motive)

being equal, and no special reason being found as to why the

trouble and pain involved in the performance of the nitya-

karma alone should constitute the result of sins committed in

the past, but not the tronble and pain involved in the per-

formance of the k&mya-karma, it would follow that the latter

also is the result of sins committed in the past. Such being

the case, it is wrong to infer, on the ground of consistency

(arthapatti), that because no mention is made m the sruti of

the nitya-karma’s results and because the injunction thereof
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is otherwise inexplicable, the trouble and pain involved in the

performance of the nitya*’karma is the result of sins committed

in the past. The injunction being otherwise inexplicable, we

should even infer that the nitya-karma is productive of results

distinct from the pain and trouble involved in its performance.

The opponent is also guilty of inconsistency. When it

is once admitted that through the performance of the nitya-

karma the fruit of another deed is reaped, this reaping forms

. itself the fruit of the nitya-karma, and it is therefore incon-

sistent to hold at the same time that the nitya-karma produces

no fruits of its own.

Moreover, when the k&mya-agnihotra is performed, the

nitya-agnihotra is also said to have been performed simulta-

neously, as included in that self-same act

;

and therefore the

fruit of the kamya-agnihotra should become exhausted with

the trouble and pain involved in the nitya-agnihotra, inasmuch

as the k&mya-agnihotra is not a distinct act from the nitya-

agnihotra. If, on the other hand, the effect of the kamya-

agnihotra be something distinct, such as svarga, then it would

follow that the trouble and pain of its performance must also

be distinct ; but it is not so, for it is opposed to facts. In

point of fact, the trouble and pain involved in the performance

of the nitya-karma is not distinct from that of the kamya-

karma.

Furthermore, an action which is neither enjoined nor

prohibited (in the sruti) is productive of immediate results;

but an act which is enjoined or prohibited by the sastra cannot

be productive of immediate result. If this latter were produc-

tive of immediate results, then no effort would be made with

a view to attain an unseen result, even though it be svarga or

the like, so long as it is held that in the case of Agnihotra or

the like—despite the absence of all distinction in the nature

of the Act—the fruits of the act when performed as ajnitya-
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karma are reaped in the form of the mere trouble and pain

involved in its performance, whereas when performed as a

kamya-karma the seif-same act produces a superior result

—

such as svarga—merely because there is a longing for its

results, although the latter act is not superior to the former in

any of the subsidiary parts in the mode of performance.

Wherefore it is in no way reasonable to contend that the

nitya-karma does not lead to results in the unseen future .

The Paths of Knowledge and Works are meant for

distinct classes of aspirants.

So#
,
knowledge alone can cause total destruction of good

or evil deeds caused by avidya—not the performance of the

nitya-karma. For, avidya and kama (nescience and desire)

constitute the seed of all action. Accordingly it has been

declared that Karma-Yoga pertains to the ignorant and that

J«ana-nis£ha or knowledge-devotion accompanied with renunci-

ation of all works pertains to the wise. Vide ii. 19, 21 : iii.

3,26, 28; v. 8, 13; vii. 18; ix. 21,22; x, 10. From the

last verse here quoted it should be inferred that ignorant men
who are devoted to action cannot approach the Lord. And

therefore, notwithstanding that ignorant men, who are

followerss of works, are most devout, rendering service to the

Lord, they resort only to one of the several paths mentioned

xii. 6-11) in their descending order, the lowest of them- being

that which consists ia abandoning the fruits of action. But

as regards those who are devoted to the (Indefinable and the

Indestructible, the attributes they cultivate are mentioned in

xii. 13*20
;
and their path of knowledge is also described in

the three discourses commencing with the (thirteenth dis-

* Because the nitya-karma, like the kamya.karma, yields its fruits

in the invisible future by way af taking the devotee to the regions of

Pitris and the like, tfris not intended for the removal of sins
; and there,

fore self-knowledge alone, it must be admitted, conduces to tha end.—A.
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course on the Kshetra.* The triple result of action,—such as

the evil, good and mixed fruit,— (xviii. 1 2) does not accrue

to those who have renounced all works generated by the five

causes such as the body (xviii. 14), who know that the Self

is one and non-agent, who are engaged in the higher devotion

of knowledge, who have known the true nature of the Lord,

—

to the Paramahamsa-Parivrajakas {i-e-* the samnyasins of

the fourth or highest order) who have obtained refuge in

the unity of the Self and the Divine Being, But it does

accrue to others who are ignorant, who follow the path of

works, who are not samnyasins. Thus should we assign the

paths of duty taught iu the Gita-sastra.

Action is a creature of Avidya
(Objection):—It cannot be proved that all action is

caused by avidya.

(Answer) :—No ; it can be proved, as in the case of

brahmanicide (brahmahatya^).—The nitya-karma is no doubt

taught in the sastra; but it concerns the ignorant alone. Just

as the act of brahmanicide, which, is prohibited in the sastra,

is known to be a source of evil, is committed only by him

who is ignorant and influenced by passion and other evil

tendencies,—his concern in it being otherwise inexplicable

—

so also, all nitya^ naimittiha
, and Jcamya karmas, t. e.

t all

works comprising the constant and occasional duties as well

as all. interested sacrificial rites, concern only him who is

ignorant (of the Self.)

(Objection)) So long as it is not known that the Self is

distinct from the body, it is not likely that any man would
undertake to perform the nitya-karma, etc.

(Answer) :—Not so ; for, -we see that a man engages in

an act thinking “ I do ” the act, which, being of the nature of

motion, is really done by the agency of the not-Self, (of the

body, etc.)

* Vide xiii. 7-11, xiv. 22-26, xv. 3-5.—A.
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(Question) :—The regarding of the aggregate of the

body, etc., as the Self is only a gauna-pratyaya or a figura-

tively expressed notion ; it is not an illusion (mithya).

(Answer) ;—Not so ; for, then its effects, too, must be

gauna, must have been figuratively spoken of.

(To explain the objection) :—When we speak of the

aggregate of the body, etc.,—which are things belonging to

the Self,—as the Seif, our words should be understood in a

figurative sense, as when for instance, addressing the father

the sruti says “ thyself art be who is spoken of as thy son.’*

In common parlance, too, we say “ this cow is my very life.’’

In the present case there is certainly no mithyapratyaya or

illusory notion. It is only when the distinction between the

two is not perceived,-—as when a pillar is mistaken for a man,

—that we have an instance of illusion.

(To explain the answer) :—Not so. A gau«a-pratyay

a

cannot lead to a real effect ; for, a figurative expression,—the

sign of similarity being understood,—is merely intended to

extol the subject For example, such expressions as “ Deva~

datta is a lion ” and *' the student is fire
’’ are intended merely

to extol the subjects, Devadatta and the student, because of

their respective resemblance to the lion and fire in point of

fierceness and yellowishness ; but no effect of the existence of

a real lion or of a real fire is accomplished in virtue of that

figurative expression or idea. On the other hand, one actually

experiences the evil effects of an illusory notion.

Furthermore, one knows what the subject in reality is

when it is figuratively spoken of as some other thing : one

knows that Devadatta is no lion and that the student is no

fire. So also, if the bodily aggregate be figuratively spoken

of as the Self, the act done by the bodily aggregate would

not be regarded as an act done in reality by the Self, by the

real subject of the notion “ I.” Indeed, no act done by a
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gauna (figurative) lion or fire can become an act done by a

real lion or fire. Neither is any purpose whatever of an

actual lion or fire served by fierceness or yellowishness, it

being merely intended to extol (the subject).

Moreover, he who is thus praised knows that he is not a

lion, that he is not fire.; he never regards an act of a lion or

of fire as his. So, (if in the present case the bodily aggre-

gate were figuratively spoken of as the Self), one would

think rather that the act of the (bodily) aggregate “ is not

mine,” i e., not the real Selfs, than that “ I am the agent,

mine is the action.”

And as regards the theory that the Self actually does an

act,—his memory, desire and effort forming causes of action,

—we say that such is not the case, because they proceed from

illusion. In fact, memory desire and effort proceed from

impressions produced by the experience of desirable and

undesirable effects of actions set up by illusion. Just as in

this birth dharma and a-dharma and the experience of their

fruits are due to the identifying of the Self with the aggregate

of the body, etc., to affection and aversion and so on, so also

in the last previous birth and in the birth previous to that,

and so on. Thus we are to infer that sa^sara, past and

future, is caused by avidya and is without a beginning.

Wherefore it follows that the final cessation of sawsara is

attained through devotion to knowledge accompanied with

renunciation of all works.

Because attachment to the body is an aspect of avidya,

therefore, when avidya ceases, the body also must cease to

be, and then samsara necessarily ceases-—The identifying of

the Self with the aggregate of the body, etc., is an aspect of

avidya ;
for, nobody in the world who knows that he is dis-

tinct from a cow, &c<, and that the cow, &c., are distinct from

him, regards them as himself. Only an ignorant man
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identifies the Self with the aggregate of the body, etc.* for

want of discrimination, in the same way that one mistakes

the branchless trunk of a tree for a man :—but not he who
knows the truth by discrimination.

As to the son being spoken of as the father himself in

the sruti, “ thyself art he who is spoken of as thy son,” it is

a gauna-pratyaya, a figuratively expressed notion, because of

their relation as the generator and the offspring. By what is

only figuratively spoken of as the Self, no real purposes of

the true Self can be accomplished, any more than the son can

eat for the father. No real purposes, for instance, of a real

lion and a real fire can be achieved by what are only figur-

atively spoken of as a lion and fire.

(Objection) :—Since the scriptural ordinances are of un-

disputed authority in transcendental matters, the’ purposes

of the Seif can certainly be achieved by what are figuratively

spoken of as the Self

—

viz., the body, the senses, and so on.

(Answer) :—No for, they are seifs set up by avidya.

The body and the senses and the like are not figuratively

spoken of as the Self. On the other hand, being really not

Self? they are regarded as seifs by illusion
; for, they are re-

garded as the Self so long as there is illusion, and they cease

to be regarded as the Self when illusion disappears. It is

only children, the ignorant people, who, for want of knowledge

think, I am tall, I am yellowish,” and, thus regard the

aggregate of the body, etc., as the Self. On the other hand
those who can discriminate and understand that “ I am dis-

tinct from the aggregate of the body,” etc., do not identify

themselves with the aggregate of the body, etc. This notion

of identity is therefore—because it does not exist in the absence

of illusion—caused by illusion
; and it is not a gauna-pratyaya.

It is only when similarity and difference are distinctly seen

between two things—as between a lion and Devadatta, or



66] CONCLUSION. 513

between a student and fire,—tbat those two things may be

figuratively spoken of in word as identical or so regarded in

thought, but not when similarity and difference are not per-

ceived. And as regards the appeal made to the authority of

sruti, we say that no such appeal should be made, inasmuch

as sruti is an authority in transcendental matters, in matters

lying beyond the bounds of human knowledge. Sruti is an
authority only in matters not perceived by means of ordinary

instruments of knowledge, such as pr&tyaksha or immediate
perception

;
ue., it is an authority as to the mutual relation

of things as means to ends, but not in matters lying within

the range of pratyaksha
; indeed, sruti is intended as

authority only for knowing what lies beyond the range of

human knowledge- Wherefore it is not possible to suppose
that the notion of I ” which arises In connection with the

aggregate of the body, etc , and which is evidently due to

illusion, is only a figurative idea- A hundred scutis may
declare that fire is cold or that it is dark ; still they possess

no authority in the matter. If sruti should at all declare that

fire is cold or that it is dark, we would still suppose that it

intends quite a different meaning from the apparent one ; for

its authority cannot otherwise be maintained : we should in

no way attach to sruti a meaning which is opposed to other
authorities or to its own declaration.

The theory of Avidya does not militate against
the authority of Karma -Kanda.

(Objection) As a man does an action only when he is

subject to illusion, it would follow that when he ceases to be an
agent * the sruti (which treats of works) would prove false.

(Answer) : No; for, *ruti is still true in the matter of
Brahma-vidya.

(Objection) :—If the sruti which treats of works should

33

} on the cessation of avidya*—A,
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be no authority, the sruti which teaches Brahmavidya, too,

can be no authority®

{Answer) :—Not so
;
for, there can arise no notion that

can remove (Brahmavidya).—The notion that the Self is

identical with the aggregate of the body, etc., is removed

when the true nature of the Self is known from the sruti

which teaches Brahmavidya ; but not so can this knowledge

of the true Self be ever removed in any way by anything

whatsoever ; for, knowledge of the Self is necessarily associa-

ted with its result (i.e the absence of avidya) like the know-

ledge that fire is hot and luminous.

Our theory, mareover, does not drive us to the conclusion

that the sruti teaching works proves useless ; for by restrai-

ning the first natural activities one by one and thereby

gradually inducing fresh and higher activities, it serves to

create an aspiration to reach the Innermost Self. Though

the means is tnithya or illusory, still it is true, because the

end is true, as in the case of the arthavadas or explanatory

statements subsidiary to a main injunction. And even in

ordinary affairs, when we have to induce a child or a lunatic

to drink milk or the like, we have to tell him that thereby his

hair will grow, and so on,—Or, we may even argue that the

•rruti treating of works is an authority in itself * under other

circumstances (ue* 9 before the attainment of Self-knowledge),

just as jpratyaksha or sense-perception caused by attachment

to the body is held to be authoritative prior to (the attainment

of) Self-knowledge,

Refutation of tie theory of the Self's agency
by mere presence.

Another theory runs as follows *—Though not directiy

engaged in action, the Self does act by mere presence. This

by itself constitutes the real agency of the Self. A king, for

* Sakhat. directly, t\e>, indipendently of Brahmavidya.—A,
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instance, though himself not acting, is said to fight when his

soldiers fight, in virtue of his mere presence, and he is said to

be victorious or defeated. Similarly the commander of an

army acts by mere word. And we find that the king and the

commander are connected with the results of the act. To
take another example : the acts of the ritviks or officiating

priests are supposed to belong to the yajamana or sacrifices

So the acts of the body, etc., we may hold, are done by the

Self, inasmuch as their results accrue to the Self. To take

yet another example : since the loadstone or magnet makes a

piece of iron revolve, real agency may rest with what is not

actually engaged in an act. And so also in the case of the

Self.

{We reply ):— It is not right to say so
; for it would be

tantamount to saying that that which does not act is a karaka

or an agent.

(The opponent says):—Yes, baraka or agency may be

of various kinds.

(We reply)
:—No ; for we find that the king, etc., (as in-

stanced above) are direct agents also. In the first place, the

king may be personally engaged in fighting. He is a direct

agent as causing other's to fight, as paying them wages, and

also as reaping the fruits accruing from success and defeat

The sacrificer, too, is a real agent as offering the main

oblation and as giving presents Wherefore, we should under-

stand that to speak, by courtesy, of a man as an agent when

he is not actually engaged, amounts to a figure of speech. If

real agency, -which consists in one being actually engaged in

the act, were not found in the case of such agents as the king

and the sacrificer, then we might suppose that even agency

by mere presence constitutes real agency, as in the case of a

magnet causing a piece of iron to revolve. On the contrary,

we do find the king and the sacrificer actually engaged in
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some acts. Wherefore agency by mere presence is merely a

gauwa or figurative agency. Such being the case, even the

connection with results can only be gauna or unreal. By a

gatma or figurative agent no real action is performed. There-

fore it is quite unreasonable to say that the activity of the

body, etc., makes the actionless Self a real doer and enjoyer.

The theory of Avidya concluded.

But all this becomes explicable when traced to illusion

as its case, as in the case of dreams and the juggler’s art

(maya). And no agency or enjoyership or any other evil of

the sort is experienced in sleep, samadhi and similar states in

which there is a break in the continuity of the illusory notions

identifying the Self with the body, etc. Wherefore the illu-

sion of sawsara is due solely to an illusory notion and is not

absolutely real.

Therefore we conclude that Right Knowledge conduces

to absolute cessation of samsara.

Qualification for instruction in the Gita Doctrine.

Having concluded the whole doctrine of the Gita-sastra

in this discourse, and having also briefly and conclusively

started the doctrine especially here at the end to impress it the

more firmly, the Lord proceeds now to state the rille as to

the handing down of the instruction.

%i ir i

* h ^ \\ \\

67* This (which has been taught) to thee is

never to be taught to one who is devoid of austeri-

ties, nor to one who is not devoted, nor to one who
does not do service^ nor to one who speaks ill of

Me.

* Susrushu M literally means one who desires to hear.
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This sastra has been taught to you by Me for your good,

for the destruction of sawsara. Not devoted : without devo-

tion to the Guru and to the Deva. Never : under no cir-

cumstances whatever. It should not be declared to him who,

devoted and full of austerities as he may be, renders no

service. One speaks ill of Me: he who looks upon Me,

Vasudeva, as an ordinary man, and who in his ignorance

declares ‘Me guilty of self-adulation and does not like to be

told that I am the Isvara. He, too, is not fit ;
and the sastra

should not be taught to him. By implication we should

understand that the sastra is to be taught to him who does

not speak ill of the Lord, who is a man of austerities, who is

devoted, and who renders service. Now as it has been else-

where said that it should be taught “ either to a man of

austerities, or to an intelligent man,’* it should be declared to

a man of austerities who is devoted and renders service, or to

an intelligent man possessed of the two attributes; it should

not be taught to a man of austerities or to an intelligent .man

if he is not devoted and does not render service. It should

not be taught to him who is jealous of the Lord, though he

may be possessed of all attributes. It should be thought to

one who is devoted and renders service to the Guru This is

the rule as to how the sastra should be handed down.

The merit of teaching tbe Doctrine.

Now the Lord proceeds to state what fruits will accrue

to him who hands down the instruction ;

*T TOT 1

hr qtf umiwigrcfs&ren ii %<- u

68 He who with supreme devotion to Me
will teach this Supreme Secret to My devotees,

shall doubtless come to Me.
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Thu Supreme Secret : the Secret Doctrine taught above

In the form of a dialogue between Kesava and Arjuna. It is

Supreme because it conduces to the Highest Bliss. Teach

:

establish by teaching both the text itself and the doctrine, as

I have established it by teaching it too thee. By repetition of

* devotion ’ here it is meant that by devotion alone one be-

comes worthy of being taught the *astra.—How should he

teach it?—I in the faith that he is thus doing service to the

Eternal Lord, to the Parama-Guru, the Supreme Teacher.

As the fruit of this act, such a teacher will go to the Lord, he

will be liberated.

r r fsiRfRR: I

RFTRT R R R RRcRI gTR II U

69. Nor is there any among men who does

dearer service to Me than he ;
nor shall there be

another on earth dearer to Me than he.

Nor, etc: There is none in the present generation. He:

the man who hands down the sastra. Shall be : in future

time. On earth : in the world.

SPtsqssra R R ?R R*R I

UTRRiR RRf#Tg: R RfRt U II

70. And he who will study this sacred dia-

logue of ours, by him I shall have been worshipped

by the sacrifice of wisdom, I deem.

Dialogue : this work which is in the form of a dialogue.

Of the four kinds of sacrifice such as vidhi or ritual, japa

or a loud prayer, upam.su or a prayer uttered in a low voice,

manasa or a prayer offered with the mind, the jnana-yajna

or wisdom-sacrifice comes under the head of manasa and is

therefore the highest. Thus the Gita-sastra is extolled as a

jnana-yajna.
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Or, we may regard this passage as revealing what the

real effect (of the act enjoined here) is, vix., that the act will

produce an effect equal to that of wisdom-sacrifice, of the

contemplation of a Devata or the like.

The merit of hearing the Doctrine.

The benefit accruing to the hearer is stated as follows ;

\\ vs^ 1)

7 1. And the man also who hears, full of

faith and free from malice even he, liberated,

shall attain to the happy worlds of the righteous.

Even he : much more so he who understands the doctrine.

"Liberated : from sin. The righteous : those who have per-

formed Agnihotra or such other sacrifices.

The Lord assured by Arjuna of his grasp

of the Teaching.

The Lord now asks with a desire to know whether the

pupil has understood or not the teaching of the sastra, the

object of the question being that He might make the pupil

understand the teaching by some other means, if the latter be

found to have not understood it. And this is to show that it

is the duty of the teacher to try again to make the pupil

understand the teaching and enable him to attain his object,

A

srois€ ii ii

72. Has it been heard by thee, O Partha.

with an attentive mind ? Has the delusion of igno-

rance been destroyed, O Dnananjaya ?
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It : what I have told thee.. Heard : have you heard it

without distraction and understood ? Delusion of ignorance t

that absence of discrimination which is caused by ignorance

and which is natural. Has your delusion been destroyed ? Its

destruction is the object of all this exertion on your part to

hear the sastra and of the exertion on my part as the teacher*

Hgt i

femrsfk o«r ii II

Arjunasaid:

73. Destroyed is delusion, and I have gained

recognition through Thy Grace, O Achyuta, I am
firm, with doubts gone. I will do Thy word.

Delusion : born of ajnana or ignorance, the cause of the

whole evil of samsara, hard to cross like the ocean, I ; who
have sought Thy Grace. Recognition : of the true nature of

the Self. When this recognition is obtained, then will all the

ties of the heart be loosened.—This questioning and answer-

ing about tbe destruction of delusion shows conclusively,

what the purpose of the knowledge of the teaching of the whole

Sastra is, namely, the destruction of delusion and the attain-

ment of a recognition of the Self. So the sruti (Chha, Up.

7-1-3, 26-2) begins with the words. “ Not knowing the Self, I

grieve ** and then speaks of the loosening of all ties by means

to Self-knowledge. There are also scriptural passages such as
** The tie of the heart is broken ” (Mu«d. Up. 2-2-8) and “ To
him who sjees unity, what delusion is there, what grief V*

(Isa. Up* 77* I am firm : in Thy command. Do thy word :

Arjuna means to say “ Through Thy Grace I have achieved

the end of life : I have naught to do.’*



CONCLUSION. 52173—76]

Sanjaya extols the Lord and His teaching.

The teaching of the sastra is over. Now in order to

connect it with the main narrative, Sanjaya goes on:

U II

Sanjaya said :

74. Thus have I heard this wonderful dialogue

between Vasudeva and the high-souled Partha,

which makes the hair stand on end.

Jpptri: 1

75. Through the grace of Vyasa have I heard

this Supreme and most secret Yoga direct from

Krishna, the Lord of Yoga, Himself declaring it.

Through the grace of Vyasa: by obtaining from him
the divya-chakshus or divine vision. Yoga

:

this dialogue

;

the work is called Yoga because it leads to Yoga. Or, the

•word may mean Yoga itself. Himself: it is not through mere

tradition that I have heard it.
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76. O king, remembering every moment this

wonderful and holy dialogue between Kesava and

Arjuna, I rejoice again and again.

King

:

Dhritarashhra. Holy

:

as the mere hearing of it

destroys sim
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77, And remembering every moment the most
wonderful Form of Hari, great is my wonder, O
king; and I rejoice again and again.

Form : Vi*varupa, the Universal Form.

Not to dilate much.
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78. Wherever is Krishna, the Lord of Yoga,

wherever is Arjuna, the archer, there fortune,

victory, prosperity and polity are established, I

deem.
. Wherever : on that side on which. The Lord of Yoga

:

He is the Lord of Yogas, since the seed of all Yoga comes

forth from Him. Archer wielding the bow called the

Gandiva. There-, on the side of the Pandavas. Prosperity:

increase of fortune.
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